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Translator's Introduction 


This is the third of four volumes of translations of 
Maitreya's Ornament for the Clear Realizations as explained in 
Arya Vimuktisena's Commentary and Haribhadra's Light. 
The Ornament is a brief explanation of the Perfection of 
Wisdom Sutra in Twenty-five Thousand Lines, and, according 
to Haribhadra, the version in Eight Thousand Lines as well. 


Summary of the Sutra 

According to the Ornament, a Bodhisattva's practice 
( prayoga ) of the Perfection of Wisdom is the topic from chap¬ 
ter 38 to chapter 54 of the Large Sutra (sections 297 to 404 of 
Conze's original), and from half way through chapter 9 to 
half way through chapter 20 of the Eight Thousand (sections 
205 to 380 of Conze's original). 

The section begins with a conversation consisting of 
173 short exchanges between Subhuti and the Lord about 
the Perfection of Wisdom. "A perfection of what is not, O 
Lord, i.e., the perfection of wisdom," says Subhuti, to which 
the Lord replies, "Because space is not something that is." 
The exchange ends with Subhuti's statement, "It is a perfec¬ 
tion of Buddhadharmas," to which the Lord replies, "On 
account of the full understanding of all dharmas in all their 
modes." 

Sakra asks who listens to this Perfection of Wisdom 
that Subhuti and the Lord are describing, and Sariputra 
says that those who are not upset when they hear the Perfec¬ 
tion of Wisdom must have heard it before and have wor¬ 
shipped it. The Lord then sets forth the actual practice in its 
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profundity. Inspired, Sariputra says Bodhisattvas engaged 
in the practice see signs, like town-seekers coming out of a 
jungle who start to see signs of a clearing as they reach the 
outskiiis, like ocean-seekers who come upon treeless sand 
flats as they approach the ocean, and like withered leaves on 
trees that are the sign of new leaves in spring. 

As in the earlier part of the Sutra, the Lord sets forth the 
benefits of the practice of the Perfection of Wisdom and then 
lays out in detail the problems that hinder successful prac¬ 
tice, ranging from an individual's intellectual shortcomings, 
unfounded prejudices, and deficient concern for others, up 
to a list of different dysfunctional guru-disciple relation¬ 
ships. These are the deeds of Mara. "Those people who will 
not wisely attend to this deep perfection of wisdom will be 
beset by Mara, they will have newly set out in the vehicle, 
they have planted no wholesome roots." 1 In the Knowledge 
of Paths section (covered in volume two of this series) the 
Lord explained that the Perfection of Wisdom is the origin 
of all goodness in the world, the origin even of the 
Tathagatas and Bodhisattvas. Hence it is natural that some¬ 
thing of such great value invites problems and dangers. 

After repeating that "the perfection of wisdom is the 
genetrix of the Tathagatas and their instructress in the 
world," the Lord enters upon a long explanation of the 
marks of the Perfection of Wisdom. He sets forth its benefits 
that extend infinitely in the form of results appropriate 
to different beings, says the Tathagata is marked by the 
absence of marks, and that without the altruism embodied 
in the Perfection of Wisdom, Bodhisattvas fall into nirvana, 
like people who cannot find a log as support drowning in an 
ocean when their ships go down. 

The Bodhisattva Sangha includes those who turn back 
from the Perfection of Wisdom to older tried patterns of 
behavior, and those whose interest continues even when 
those around are turning back. Sariputra, for example, 
an archetypical admirer of established Buddhism, has an 
important role to play in the Perfection of Wisdom drama. 
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Subhuti, who is certain about the Perfection of Wisdom, has 
an even more central role. Both are Bodhisattvas, but if 
Bodhisattvas represented by Sariputra might turn back, 
those like Subhuti are certain. Mara is continually trying 
to find ways to make Bodhisattvas turn back, to test the 

strength of their convictions. 

Subhuti asks, "What, O Lord, are the attributes, tokens 
and signs of an irreversible Bodhisattva," and the Lord ex¬ 
plains the inner and outer signs of Bodhisattvas who do not 
turn back: "He enters into Suchness without discrimination 
. He does not look down on what others have or have not 
done. He becomes one who seeks to speak well. Endowed 
with these attributes, tokens, and signs a Bodhisattva 
should be known as irreversible." 

From amongst the irreversible Sangha members 
gathered to listen to the Lord a woman, Gangadeva, bravely 
stands up and declares her readiness for enlightenment, 
even for the impossibly long career of a Bodhisattva work¬ 
ing for the sake of infinite beings in infinite worlds. The 
Lord predicts that she will never turn back, that she is 
destined for enlightenment, and then describes the skillful 
means that makes that attainment possible. 

As in earlier sections of the Sutra the Lord sets forth in 
detail the doctrine of the emptiness of all dharmas, denying 
even to the suffering of myriads of beings any final reality. 
He says how during the course of a Bodhisattva s practice 
the signs of progress are indistinguishable in true reality, 
they are all tathatd- —suchness. "Utmost, right and perfect 
enlightenment is the Suchness of all dharmas the 
Suchness of form, etc. to; of Nirvana—that neither grows 
nor diminishes." 

As in earlier sections he also sets forth the operation of 
the path on the covering level that is underpinned^by the 
emptiness of all dharmas: "What do you think, Subhuti, in a 
burning oil lamp, is the wick burnt by the first incidence of 
the flame, or by the last incidence of the flame?' Through 
the force of dependent origination, Bodhisattvas on the path 
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reach the goal not "by means of the first production of the 
thought, nor independent of it; not by means of the last 
production of the thought, nor independent of it." 

Finally the Lord describes the way Bodhisattvas purify 
their own Buddha-fields and employ skillful Means for the 
sake of beings to be trained. 

Summary of the Ornament 

Ajita, at Ornament 1.3, says the Lord proclaims the 
Perfection of Wisdom Sutra by way of eight subjects: "the 
knowledge of all aspects, knowledge of paths, and all¬ 
knowledge. Then there is the awakening to all aspects, 
when culmination is attained, serial, awakening in an in¬ 
stant, and the Dharma Body." The first three subjects are 
the objects of a Bodhisattva's practice, the next four (the 
practice of full awakening to all aspects, the practice when 
culmination is attained, the serial practice, and the practice 
of awakening in an instant) are the actual practice, and the 
last its result. 

Ajita interprets the STitra as explaining the structure 
of practice. Bodhisattvas get a clear idea of the three 
knowledges, practice them with the four practices, and 
when the practice is complete reach the goal, the state of a 
Buddha. For example, athletes practice pole vaulting. They 
learn what a perfect vault consists of, including its height, 
the way it is done and so on; complete the preliminaries 
systematized as the entire course of training including diet, 
exercising and so on; and then, with a clear idea of what a 
perfect vault consists of, practice vaulting until able to do it 
perfectly. There is no difference between the practice and 
the result, except in terms of perfection. 

Ornament 1.12-13 breaks down the practice of full 
awakening to all aspects into eleven topics: "aspects, 
trainings, qualities, faults, marks, aids to liberation and 
penetration, assembly of irreversible trainees, sameness 
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of existence and quietude, unsurpassed purification of 
Buddha-field, and skillful means." 

The first topic is aspects. The word aspect ( dkdra ) has 
a number of different meanings. At an early stage of its 
history (as dkrti) it is what a word articulates. Over time it 
comes to mean the content of a word (that may or may not 
be connected with an actual content in reality), and then a 
mediating mental image. In "knowledge of all aspects" (the 
distinctive knowledge of a Buddha) it is synonymous with 
dharmas. 

The "aspect" that is the first topic here in chapter four 
is the particular form the Perfection of Wisdom takes as a 
practice. It is the form that the knowledge of impermanence 
("A perfection of what is not, O Lord") that counteracts the 
mistaken apprehension of permanence, for example, takes. 
But it is not only that form of shared Buddhist knowledge, 
it is also a special Mahayana knowledge that knows the 
knowledge itself has no own-being or essential nature. 
Each of the different 173 aspects defining the three all¬ 
knowledges is in this form. 

After discussing the aspects of the practice, Ajita then 
sets forth the actual practice itself as "a practice that pre¬ 
vents practice." He subdivides it into twenty practices of 
those who are dull or quick-witted. These describe the 
entire course from its start to finish. He introduces this ex¬ 
planation with a description of those who are suitable or un¬ 
suitable to practice the Perfection of Wisdom, and follows it 
with a brief mention of the long section in the Sutra detailing 
its excellent qualities and the many problems it occasions. 

Ajita then says, cryptically, "You should know the 
mark is what marks [the practice] (as well as what is 
marked—[its] own-being) and that it is of three sorts— 
knowledge, distinction, and action." He has in mind a target 
as an aim, and looking at it, in order to hit it. The practice, 
viewed from its ultimate nature, is the aim (he calls this 
the "own-being mark"), and the practice viewed from 
its covering level nature is knowledge (the "knowledge 
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mark"), with special features that distinguish it from Lis¬ 
tener practices (the "distinction mark"), and its results— 
great benefit for the world that comes from, the distinctive 
Mahayana altruism. 

The own-being mark is the tathata ("suchness") that 
all dharmas share, and knowing which, as its own nature, 
entitles the Tathagata ("knower of tathata”) to that name. It 
combines the meaning of sunyatd ("emptiness") that is the 
essential nature of dharmas (no essential nature at all), 
dharmata ("true nature of dharmas") that same nature un¬ 
derstood from the perspective of dependent origination, 
and tattva ("true reality") that nature as the final identity of 
each individual dharma, separately. 

Ajita devotes much of the fourth chapter of the Orna¬ 
ment to identifying, by a word or short phrase, each passage 
in the Sutra corresponding to the different marks. He identi¬ 
fies passages that he says teach the marks of a Bodhisattva's 
practice of all-knowledge, the knowledge of paths, and the 
knowledge of all aspects. The distinction marks are the six¬ 
teen aspects of the Bodhisattva's path of seeing. In older 
Buddhism the path of seeing describes a noble being's 
vision of the four noble truths. Here, with these distinguish¬ 
ing marks, it is the knowledge of paths that knows the emp¬ 
tiness of all dharmas, and the emptiness of this knowledge 
of paths in particular. It is forbearance in the face of reality 
devoid of absolute truth. The function marks highlight the 
distinctive Mahayana compassion that balances this for¬ 
bearance. He lists them (Ornament 4.27-28) as "the benefit, 
happiness, protection, refuge, and resting place for people, 
[becoming] a final resort, island, "leader," effortless 
[teacher, one who teaches] the three vehicles without real¬ 
izing the fruit [as something real], and, finally, the basis 
[as a Buddha]." 

Bodhisattvas developing a practice of the Perfection of 
Wisdom pass through five stages. These are the five paths 
of accumulation, preparation, seeing, meditation, and no 
more learning. Ajita calls the first an aid to liberation. He 
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distinguishes it from the ordinary Buddhist path by its 
special Mahayana faith, vigor, recollection, meditative sta¬ 
bilization, and wisdom. The path of preparation is the four 
stages of the aids to knowledge that actually penetrates true 
reality. Ajita sets forth this, and the regaining paths in 
greater detail by listing in detail the marks of Bodhisattvas 
destined to enlightenment, who will never turn back, 
located at those different levels. The enlightenment of the 
quickest Bodhisattvas is predicted even while they are on 
the level that is only an aid to penetrating knowledge. The 
slowest are finally certain when they have reached the path 
of meditation. There are twenty signs for those on the paths 
of preparation, sixteen for those on the path of seeing, and 
nine for those on the path of meditation. 

Explaining the practice of meditation. Ornament 4.52 
says it “is continual reflection, weighing, and meditation," 
forms a continuum and passes through nine stages. Still, the 
suchness of the path of meditation is indivisible from the 
suchness of the goal, enlightenment. Ajita answers the argu¬ 
ment that in that case it would not act like a path, by citing 
the example of the wick of an oil lamp that gets burned by 
the last instant through the power of dependent origination. 
He says that even though samsara and nirvana are ulti¬ 
mately the same Bodhisattvas counteract the stains in their 
minds by practicing on the nine levels. Finally, Bodhisattvas 
purify their Buddha-fields, and through skill in means—the 
unification of emptiness with compassionate method— 
reach the goal. 


Summary of Arya's Commentary 

Arya gives brief, but often creative, explanations for 
each of the lines in the Sutra demonstrating how they teach 
each of the 173 aspects of a Bodhisattva's practice summa¬ 
rized in the first six stanzas of Ornament chapter four. He 
also expands on the brief statement he made at the very 



xvi 


Translator's Introduction 


beginning of his Commentary where he raised an objection: 
If the Ornament's explanation of the Perfection of Wisdom is 
only through a compilation of "just aspects devoid of bases 
it would not say anything, because it would not get at any 
real thing." Citing Ajita's statement that an aspect is "a 
particular form of basis-knowledge," he says this basis- 
knowledge is not just a Listener's knowledge based on 
the four noble truths, but rather knowledge based on "all 
dharmas" as objective support. Arya is referring to his 
explanation of Ornament 1.40 where he said dharmas locate 
utterly selfless Bodhisattvas along a sky-like track traced by 
their practice of the Perfection of Wisdom. These dharmas 
are not other than their ultimate, space-like nature. Ajita is 
"not open to the fault that aspects are devoid of bases" be¬ 
cause the complex of purification dharmas that arise as de¬ 
pendent originations at different levels of the Bodhisattva's 
path are emptiness. Arya, following Ajita, uses the word as¬ 
pect to explain how the Perfection of Wisdom is knowledge. 
That knowledge has a content, that is a basis for talking 
about it as knowledge. This is nothing more than an ordi¬ 
nary use of language where people "know" something 
worth knowing. The subject known is the main thing, and 
defines the knowledge as knowledge, but from the practi¬ 
tioners perspective the knowledge is the only thing that 
matters. 

Amongst the qualities of a Bodhisattva's "training" or 
practice of the Perfection of Wisdom (the third of the eleven 
topics) is the quality of "shaping ( nirupand ) regions" into 
areas where the Perfection of Wisdom is demonstrated even 
after the Buddha has passed into nirvana. In the corre¬ 
sponding section of the Sutra (Large Sutra 311-312) the Lord 
says? "This Perfection of Wisdom will, after the passing 
away of the Tathagata appear in the South; from there it will 
move to the East and from there to the North." Sariputra 
then asks, "Will then this deep perfection of wisdom in the 
last time, in the last period, be widespread in the Northern 
direction?" The Lord says yes, "there will be in the North 
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many sons and daughters of good family who belong to the 
Bodhisattva-vehicle, but there will be few who, having 
heard this deep perfection of wisdom, will believe." This 
passage may describe actual places in India where the Per¬ 
fection of Wisdom was worshipped in the early years^Df the 
doctrine. Arya does not give much support for this opinion 
insofar as he says simply that the Lord "uses the words 
south, east, north and so on to remove the doubt of Dharma- 
preachers that the Buddha does not bring them to mind." 
He means that when there are strong traditions, it is hard for 
teachers of new doctrines to have the strength of their con¬ 
victions and continue preaching things that make sense and 
are proper. 

In his explanation of the fifth topic, Arya says the first 
nine of the eleven function marks at Ornament 4.27-28 
(providing all beings with benefit, happiness, protection, 
refuge, a resting place, a final resort, an island, and a leader) 
are referring to nirvana, the result of the practice of all¬ 
knowledge. Pie says the tenth function mark is the result 
of the practice of the knowledge of all paths, because 
Bodhisattvas who practice the Perfection of Wisdom dem¬ 
onstrate the three vehicles to beings who then correctly go 
forth in them without attachment to their results. And he 
says the eleventh, "function of being a basis ( gati)" is the re¬ 
sult of the practice of the knowledge of all aspects. By basis 
he means that the Perfection of Wisdom is the origin of all 
that is wholesome, including even omniscience. 

In its negative form agati ("a practice that is not a 
basis") it is the fourteenth own-being mark of the practice. 
The "own-being" is both the aim and ultimate reality of 
practice. In explaining this mark Arya says, "the suchness 
of the skandhas, the suchness of the elements, sense-fields, 
dependent origination and so on, up to, the suchness of the 
perfection of giving and so on, up to, the suchness of the 
knowledge of all aspects and the suchness of the Tathagata 
are not two or divided, and [the Bodhisattva] has obtained 
the name Tathagata' from his understanding of that." 
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In the context of the ninth topic, irreversible Bodhi- 
sattvas, Arya says about those located on the path of medi¬ 
tation, that their path has nine stages producing incalculable 
merit, but only on the covering level, because in emptiness 
the path cannot be divided at all. The nine stages are "out¬ 
pourings from the compassion of the Tathagata." It is not 
the case that later and later stages of the path of meditation 
do not produce greater and greater merit, even though they 
are all ultimately empty of an own-being, because the path 
of meditation and enlightenment both are marked by such¬ 
ness. The cause of enlightenment (the counteracting side 
represented by the path of meditation) and what prevents 
enlightenment (the afflictions and obscurations to omni¬ 
science) are ultimately not there at all. 

Arya says the eight, deep, true dharmic natures ( Orna¬ 
ment 4.58) are not other than the stages of the path of medi¬ 
tation that they locate. The first three depths of production, 
stopping, and suchness are the object of a Buddha's non- 
conceptual knowledge. The path of meditation is meditat¬ 
ing on, or practicing that knowledge. The depth of the 
knowable is the suchness that is not other than that path. 
The depth of practice is "the deep perfection of wisdom 
based on coursing that does not course anywhere." The 
depth of non-duality is the path of meditation without "the 
perception of signs or no signs," and the last of the eight 
depths, the depth of skillful means is where Bodhisattvas do 
not "make any dharma into something existent or nonexist¬ 
ent," and where, "established in the knowledge of the 
emptiness of all dharmas" they are "skillful in protecting 
beings." 

Arya says that when Bodhisattvas have overcome the 
conceptualization of defilement and purification they know 
all dharmas are like dreams and no longer conceive of 
samsara and nirvana. He connects Ornament 4.60-61 with 
arguments that are raised against this position. The dream 
is a metaphor for samsara, and waking day is a metaphor 
for non-conceptual knowledge of nirvana. Since both are 
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equally empty of an own-being both are false. Restricting 
cause and effect to the covering truth level, he says when a 
Bodhisattva "wakes up" in enlightenment it is no more real 
than the path of meditation that causes it. 

About the purity of the Buddha-field he says there are 
two, the purity of the "container world and world as inhab¬ 
itants." He describes the Large Sutra's pure land as free of 
hunger, degraded environments, violence, the laziness that 
precludes high meditative attainments, and all intellectual 
shortcomings. In this pure land even the words for the four 
castes are unknown, there is no sickness, and there are good 
qualities without measure. 

About the last of the eleven topics explaining a Bodhi- 
sattva's practice, skill in means, following Ornament 4.62-63 
he divides it into ten and says Bodhisattvas contemplate the 
emptiness of the thought of enlightenment while cultivating 
greater familiarity with the path. 


Summary of Haribhadra's Commentary 

In the context of his explanation of the four marks of a 
Bodhisattva's practice, the fourth of the eleven topics under 
which the Ornament explains practice, Hari addresses the 
problem of how a single act of knowledge can know the 
diversity of the world and its inhabitants. 

Hari begins by saying that because the non-dual, all¬ 
knowing mind is illusory (does not partake of an absolute) it 
can have many aspects corresponding to the diversity of in¬ 
finite worlds and their inhabitants. Were the knowledge not 
illusory it would lose its unity and be broken into absolutely 
different knowing parts, or else the world and the inhabit¬ 
ants that it knows would become absolutely unreal. 

This illusory, non-dual, all-knowing mind is connected 
with the emptiness of all dharmas, the ultimate truth, just 
because, like the dharmas it knows, it too lacks any final, 
absolute, own-being that makes it what it is. 
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The crucial point in Hari's presentation is that the 
fundamental nature of knowledge that differentiates it from 
insentient matter—"the nature of consciousness [that] 
illuminate[s] the own-being of bases . . . [that] has a special, 
inconceivable capacity [to] illuminate the basis in its en¬ 
tirety"—is illusory 7 . It is illusory as a result in the form of 
"covering level knowledge light in the nature of vast com¬ 
passion and wisdom, like the knowledge certain people 
have of jewels and silver and so on, [that] arises when the 
force of familiarization is complete." Similarly, it is illusory 
as the Bodhisattva's path, i.e., practice of the Perfection 
of Wisdom. This is twofold: direct and representational 
knowledge. The former is "the continuum of mere illusion¬ 
like, non-dual consciousness unencumbered by conceptual 
thought and obligated [to look after the welfare of living 
beings] until the end of [suffering] existence." Powerful 
yogis who have meditated on the eight clear realizations 
attain it through the dharmic nature of dependent origina¬ 
tion. The latter is the Bodhisattva's "initial consciousness" 
in harmony with direct non-conceptual knowledge that 
conceptually ascertains knowledge to be like an illusion. 

To demonstrate that knowledge is illusory Hari fol¬ 
lows a scheme laid down by Santaraksita in his Middle Way 
Ornament ( Madhayamakalamkdra ). He analyses whether a 
basis (■ vastu) is one or many. By basis he means a point of 
departure in a meaningful endeavor, or a defilement or 
purification dharma that is a basic fact. Those who investi¬ 
gate bases properly are on the correct path to the goal. 

First, he argues that an object basis has neither a mate¬ 
rial (atomic) nature nor mental form, and then he refutes 
that a subject basis has a mental form. Necessarily, given the 
structure of his analysis, he investigates Yogacara's depen¬ 
dent phenomenon nature ( paratantra-svabhdva ). This is the 
basic stuff of the constituents of the world that arises not 
from external causes and conditions, but from the ripening 
of residual impressions carried by an absolute fundamental 
nature of mind that is indivisible from the ultimate (the 



Translator’s Introduction 


xxi 


absence of subject object bifurcation). Hari argues against 
Yogacara dependent phenomenon and in favor of a theory 
of dependent origination based on a lack of own-being 
(. svabhdva ) in the basic stuff of consciousness. 

Having shown that objects and subjects cannot be one 
or many he infers they ultimately have no own-being at all. 
He then raises two objections: that the reasoning itself has 
logical flaws, and, even if it does not, that inference based on 
such reasoning is not a valid knowledge' instrument for 
understanding final reality. In response to the first he dem¬ 
onstrates that the reason is a property of the logical subject, 
and that you can establish positive and negative concomi¬ 
tance on examples that are similar and dissimilar to the 
subject. He frames his response to the second as above, in 
terms of direct and representational knowledge. 

Hari is categorized, along with Santaraksita and his 
student Kamalasila, as a Yogacara-Svatantrika-Madhyamaka 
because they arrive, in the course of their extended analyses, 
at a Yogacara presentation of dependent phenomena. They 
appear to accept the vieiv that the world and its inhabitants 
arise from residual impressions, not from external causes 

x 

and conditions, even while arguing for a Middle Way 
theory of dependent origination. 

Tibetan doxographers categorize Hari's view r s as ac¬ 
cording with Yogacara False Aspectarians. 2 According to 
these doxographers Santaraksita, Kamalasila, and Hari are 
Madhyamakas because they assert that all dharmas have no 
own-being; and are Svatantrikas because they use syllo¬ 
gisms that presuppose a greater level of superimposed real¬ 
ity than those who prefer Candrakirti's unwelcome conse¬ 
quence (prasahga) model. Whereas Hari is said to be False 
Aspectarian, Santaraksita and his student Kamalasila are 
said to be True Aspectarians. These Tibetan labels, that have 
as much to do with the later intellectual history of Tibetan 
Buddhism as they do with the actual views of these writers, 
are at the least an indication of the many strands of 
Mahayana thought woven together in Hari's Light. 
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Santaraksita's influence is especially evident in this 
chapter. Still, it should not be exaggerated. Hari uses the 
Middle Way Ornament to address a particular problem— 
how a single act of knowledge can encompass diversity. 
Santaraksita's is a wider presentation of a Mahayana theory 
of the two truths. 

Hari has no interest in the relationship between indi¬ 
vidual souls and a pervading brahman. Still, the intellectual 
concerns of early strands of the Orthodox Vedanta tradition 
are evident in his work, even if the specific Orthodox writ¬ 
ers who influenced Hari are yet to be identified. When read¬ 
ing the more difficult parts of this chapter it is not unhelpful 
to bring to mind the doctrine of bhedabheda ("diversity and 
unity"). This doctrine presents brahman (from root brh to ex¬ 
pand) as the principle that informs a universe unfolding as 
transformations ( parindma ) partaking of brahman. Also one 
should remember the later non-dualistic formulation of this 
doctrine that privileges the unitv' of brahman at the expense 
of unreal transformations, and asserts that the diversity of 
the world is not a real transformation of brahman, "but 
should instead be described as an illusory transformation 
{vivarta), [where] brahman only appears as it does because 
of the individual's ignorance of the unity of existence." 3 

In concluding his explanation of the eleven topics 
under which Ajita explains the full awakening practice Hari 
says, "the difference between the knowledge of all aspects 
and the full awakening to all aspects ... is that the full 
awakening to all aspects is governed by the presentation of 
opposing and counteracting sides, unlike the knowledge of 
all aspects that is calm in its essential nature." 



Notes 


1. Summarizing Large Sutra 325. 

2. "False aspect" renders alikdkdra, mam rcizun pa. Hopkins 
2003:416-17) cites Ngag dbang dpal ldan (on 'Jam dbyang bzhed 
>a) as saying, "Appearances as gross objects to operative con- 
ciousness are the basis of debate by True Aspectarians and False 
^spectarians. They disagree about" whether appearances as gross 
bjects exist or do not exist as they appear and whether they are or 
re not polluted by ignorance. 

3. Richard King 1999:220. 
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Chapter Four 

Full Awakening to All Aspects 


[Maitreya] has explained all-knowledge. Now he has to ex¬ 
plain full awakening to all aspects so he says. 

The aspects ( akara ) of the particular forms of basis-knowl¬ 
edge are the mark [of the aspects of a Bodhisattva's practice]. 
[Ornament 4.lab] 

t ■■ ■>. 'X 

There [at Large Sutra 297] a particular form of basis-knowl¬ 
edge—a knowledge that has bases for objecti^e'support—is 
what counteracts, in its true nature, an opposing side, as 
does impermanence the belief in permanence and so on. 

What counteracts [the opposing side] is systematized 
in the three all-knowledges, so he says. 

They assert that they are just three because all-knowledge is 
of three types. [Ornament 4.led] 

He means the aspects. 

In the context of the three all-knowledges, in the con¬ 
text of all-knowledge, governed by the four noble truths, he 
teaches as many aspects as there are for each truth saying, 

From the non-existing aspect up to the unwavering aspect, 
[the Lord] recollects four for each [of the first three] truths 
and fifteen for the path. [Ornament 4.2] 

About the four aspects of the truth of suffering [imperma¬ 
nent, suffering, empty, and selfless, at Large Sutra 297] 
Subhuti says, A perfection of what is not, O Lord, i.e. the 
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perfection of wisdom, and the Lord says. Because space is 
not something that is. This is [about the first aspect] 4 based 
on [the axiom], "Something not truly real ( asat) is also some¬ 
thing impermanent." [About the second aspect Subhuti 
says], A perfection of sameness is this, [and the Lord re¬ 
plies], because all dharmas are equally uncomprehended, 
based on the fact that something not produced is something 
without an own-being. [About the third aspect Subhuti 
says], This is an isolated perfection, [and the Lord replies], 
on account of absolute emptiness, taking the absence of 
own-being as emptiness. [And about the fourth] aspect, 
selflesstness, they say. This is a perfection that] cannot be 
crushed [or crowded in on], because [all dharmas] cannot 
be apprehended. This is the selfless aspect because it is 
not shared with those of other faiths ( tirthika) [who assert 
self]. 

About the truth of origin aspects [cause, origination, 
producer, and condition], the trackless ( apada) aspect 
[where Subhuti says, this is a trackless perfection], is be¬ 
cause, [as the Lord says], both mind ( naman ) and body are 
absent. It is cause Qietu) in the sense that it is the basis 
(adhana) of production [or movement] ( prasava ); hence it is 
called the location [or foot] ( pada ). There "mind" is the four 
formless skandhas and "body" is the form skandha. ].t is the 
cause of both of those is the idea) They say the space aspect 
is because breathing in and breathing out cannot be appre¬ 
hended. It is the origination aspect because greed and so on 
that are the origin [of suffering] constitute the sign for the 
space-like true nature of dharmas, because, like breathing in 
and out, they are not together at earlier and later instants, 
and are swallowed up in the cessation of the present mo¬ 
ment. They say the incommunicable aspect is because 
thought applied and thought discursive cannot be appre¬ 
hended. It is the producer aspect, because thought applied 
and thought discursive cause ( nimitta ) the production of 
action. They say the nameless aspect is because the feeling 
skandha and so on cannot be apprehended. It is the condi- 
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tion aspect because relishing feeling is the primary condi¬ 
tion for another [suffering] existence. P^ v V,- 

About the truth of cessation aspects [stopping, peace, 
sublime, definite escape], the not going away aspect [where 
Subhuti says, this is a perfection that does not go away] is 
because, [as the Lord says], all dharmas do not go away. It 
is the stopping aspect because it is witnessed with a body 
[when all thought has ceased], not reached by going, and 
because "something that has stopped has not gone any¬ 
where." They say the not partaking [or not being ravished] 
(, asamharya ) aspect 5 is because no dharma can be seized. It is 
the peace aspect, in the sense that to partake is to take the 
essence of the object as something that can be seized. 13 They 
say the inexhaustible aspect is because all dharmas are 
extinguished in absolute extinction. It is the sublime aspect 
given that all dharmas are unconnected with an absolute 
extinction that is their final nature. 7 They say the non¬ 
genesis aspect is because [dharmas] are not produced or 
stopped. It is the definite escape aspect based on the fact 
that dharmas do not exist as they are imagined, so what is 
produced or stopped? 

Four true path aspects [path, correct method, practice, 
and the aspect that brings a definite escape] counteract can¬ 
kerous obscuration. The rest [of the fifteen aspects] counter¬ 
act knowledge obscuration. As for the former, the without 
an agent aspect because, [as the Lord says], no agent can be 
apprehended, is the path aspect, because [the Perfection of 
Wisdom] is without an agent and therefore counteracts 
[the conceptualization of] an agent as a grasped object. The 
noncognizer aspect is because no cognizer can be appre¬ 
hended. It is the correct method aspect—correct method 
( nyaya ) in the sense of knowledge that is a realization with 
nothing left out (nihsesata ayah )—because the path counter¬ 
acts the conceptualization of a knower. The not passing on 
aspect is because disease and rebirth cannot be appre¬ 
hended. It is the practice aspect—based on "practice 
( pratipat ) is what goes on, [i.e., knows] ( padanam ) each 
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(;prati prati )"—because the path counteracts grasping at re¬ 
jection and appropriation of deficient and special status. 8 
The not disciplining ivinaya) aspect is because all dharmas 
in their essential original nature do not need any 
discipline. It is the aspect that brings a definite escape 
(nairyanika) based on the emptiness of an essential nature of 
all dharmas that does remove ( vinaya) cankers and go forth 
(nirya) [to nirvana!. 

The path that counteracts knowledge obscuration is 
subdivided into the path of meditation with outflows, and 
the path of seeing without outflows. About the five that are 
path of meditation aspects, [Subhuti and the Lord] say there 
is the dream aspect because one cannot apprehend one 
who sees the dream, echo aspect because one cannot ap¬ 
prehend the one who makes the noise, reflected image as¬ 
pect because both the thing reflected and the reflection of 
it cannot be apprehended, mirage aspect because no mass 
of water can be apprehended, and illusion aspect because 
its sign cannot be apprehended. The dream and so on work 
as metaphors ( pratibirnbn) for the five stages of the path of 
meditation with outflows where all dharmas are without an 
own-being, are not produced, do not cease, are calm from 
the beginning, and are in their essential nature in nirvana, 
respectively. 

The path of seeing that counteracts knowledge obscu¬ 
ration has six subdivisions that eliminate conceptualization. 
What are these six? [Subhuti and the Lord] say the free from 
defilement aspect eliminates the conceptualization of the 
thoroughly afflicted because the own-being of the defile¬ 
ments cannot be apprehended; the no purification aspect 
eliminates the conceptualization of purification because no 
absence of affliction can be apprehended; the spotlessness 
aspect eliminates the conceptualization of a residual im¬ 
pression left by cankers because space cannot be appre¬ 
hended; the without impediment ( prapafica) aspect (im¬ 
pediment is marked by the discrimination of form and sc 
on) is because it uproots all impediments; the aspect that 
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has no mental attitudes ( manana ) that eliminates conceit 
( manana ) marked by relishing personal realization, is be¬ 
cause it uproots all conceit; and the unshakable [or unmov¬ 
ing] aspect that eliminates the conceptualization of decrease 
is because of the stability of the Realm of Dharma. 

[Maitreya] has explained the all-knowledge aspects. 
Now he has to explain the aspects of the knowledge of 
paths. There [in the Large Sutra ] note that the order of the 
truths corresponds to how they unfold in reality ( artha ). 
What reality? Based on the defilement and purification 
sides, the truths of origination and path are causes, and the 
truths of suffering and cessation are results, respectively, so 
he says, 

They proclaim eight, seven, five, and sixteen [aspects] for 
cause, path, suffering, and cessation, respectively. [Orna¬ 
ment 4.3] 

He is still talking about "aspects." There, [of the four aspects 
of the truth of origin], cause is desire-to-do ichanda), greed 
(rdga), and [thirst that] delights [in experience] 9 connected 
with rebirth. About the aspect that counteracts desire-to-do, 
they say the turned away from greed aspect is because 
dispassion cannot be apprehended, based on the centrality 
of greed when desire-to-do (intending the state when you 
want to do something) is present. They are pointing out that 
without the one there is not the other. About the aspect that 
counteracts greed, they say the aspect that takes its stand 
nowhere is because all dharmas are not discriminated, 
based on the centrality of desire-to-do (the cause of direct 
movement towards something) when greed is present. They 
have in mind the state free from attachment to all dharmas. 
They are pointing out that without the one there is not the 
other because they necessarily require each other because 
they are concordant [mental factors] ( samprayogitva ). About 
the aspect that counteracts thirst they say the calm aspect 
is because the nonfalseness of all dharmas is not fully 
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understood, based on thirst being the main thing that pre¬ 
vents calm. 

Origination is subdivided into three: origination from 
greed, hatred, and delusion. About what counteracts them 
they say the free from greed aspect is because greed cannot 
be apprehended; the free from hate aspect is because of the 
unreality of hate; and the free from delusion aspect is be¬ 
cause all the darkness of ignorance has been dispelled. 

Production is [false] imagination because greed and so 
on are born from it. About what counteracts it they say the 
undefiled aspect is because imagination is something that 
is not. 

Condition is the view of the true body ( sat-kaya-drsti ) 
that settles down on beings [as real] because that is the con¬ 
dition for every disappointment. About what counteracts it 
they say the no living being is found aspect is because no 
being can be apprehended. 

So, from the "turned away from greed" aspect up to 
"no living being is found" aspect they say there are eight 
aspects based on the truth of origination: three causes 
(desire-to-do, greed, and [craving] that delights [in experi¬ 
ence]), three originations (greed, hatred, and delusion), one 
production ([false] imagination) and one condition (settling 
down on beings [as real]), respectively. 

About the seven true path aspects, they say the unlim¬ 
ited aspect is because all dharmas do not rise up. [Of the 
four aspects of the truth of the path] this is the path aspect 
because, as what delivers the realm of nirvana ( nivrtti-paksa ) 
[where suffering dharmas no longer arise], it gives space 
( avakasa) to limitless beings. Still, it only gives them space if 
they forsake both extremes ( anta ) of samsara and nirvana, so 
they say the not following after the duality of opposites 
aspect is because of absolute ( atyanta) nonapprehending of 
samsara and nirvana. 

About correct method they say the undifferentiated 
aspect is because all dharmas are undifferentiated. As for 
not being different, they go on to say the untarnished aspect 
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is because it has transcended the understanding of Dis¬ 
ciples and so on; otherwise, it would be differentiated, be¬ 
cause it would be only a partial [understanding] and hence 
it would not be correct method ( nyaya) —in the sense of a 
realization with nothing left out ( nihsesata ayah). 

About practice they say the nondiscriminating 
(, aznkalpa) aspect is because of the nonapprehension of dis¬ 
crimination. Given that [the Perfection of Wisdom] does not 
mentally construct ( vikalpa ) activity, this is based oh practice 
(pratipat ) that goes on, [i.e., knows] ( padanam ) what is gone 
on ( pratipadya) —the object realized. Why does it not men¬ 
tally construct activity? Emphasizing the fact that it does not 
mentally construct deficiency and completion where profit 
is rejected or gained, they say the immeasurable aspect is 
because the measure of all dharmas cannot be appre¬ 
hended. 

About [the path] that brings a definite escape 
( nairyanika ) they say the unattached aspect is because all 
dharmas are in their own-being the same as space, based 
on the fact that the unattached true nature of dharmas goes 
forth ( nirydna ) like space, wherever realization occurs. 

So, they explain seven aspects from the "unlimited" 
aspect up to the "unattached" aspect based on the true path: 
the path that gives beings a space, and how it gives a space 
(two), correct method and why it is correct method (two), 
practice and why it is practice (two), and [the path that 
brings a definite escape that] goes forth (one), respectively. 

About the five truth of suffering aspects, they say the 
impermanent aspect is because no dharma is ever de¬ 
stroyed, because composite phenomena cannot be real 
things if they have been essentially destroyed; the ill [or 
"suffering"] aspect because [the Perfection of Wisdom] 
does not strive for ( adhyavasana) any dharma, because there 
is no causal sign in those [dharmas] that can be mistaken for 
pleasure; the empty aspect because it gives forth no fruit , 10 
in the sense that there is not even the hint of a smell con¬ 
nected with a controller self; and the not-self aspect because 
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there is no settling down in all dharmas because they are 
themselves selfless. Still, about the fact that they are selfless 
they say the markless aspect is because all dharmas are 
signless, emphasizing (; puro-dhaya ) the fact that they are 
marked by cessation. Thus they say what those four aspects 
of impermanence and so on are, and what their essential 
nature is, and thus explain five aspects based on the truth 
of suffering. 

[Maitreya] has to explain the sixteen cessation aspects. 
There [in the Large Sutra] cessation is subdivided into five. 
[First], the cessation of bases has three parts based on a sub¬ 
ject basis and so on. They say the emptiness of subject 
aspect is because inward dharmas cannot be apprehended; 
the emptiness of the object aspect is because outward 
dharmas cannot be apprehended; and the emptiness of 
both subject and object aspect is because both inward and 
outward dharmas cannot be apprehended. 

[Second], the cessation of nominally existing things 
( prajmpti ) counteracts eight sorts of settling. It has eight 
parts. About the cessation of settling down on emptiness 
they say the emptiness aspect is because emptiness cannot 
be apprehended, based on the idea that emptiness counter¬ 
acts false views; about the cessation of settling down on the 
fabrication of the container world they say the great empti¬ 
ness aspect is because it [great emptiness] cannot be appre¬ 
hended, because a fabrication is not a [real] basis; about the 
cessation of settling down on ultimate reality they say the 
emptiness of ultimate reality aspect is because of the same 
reason, [i.e., because it cannot be apprehended] because ul¬ 
timately the antidote thoroughly establishes nothing. About 
the cessation of settling down on the conditioned they say 
that the conditioned emptiness aspect is because of the 
same reason, because the conditioned depends on its oppo¬ 
site [the unconditioned]; about the cessation of settling 
down on the unconditioned they say that the uncondi¬ 
tioned emptiness aspect is because of the same reason, be¬ 
cause the unconditioned depends on its opposite; about the 
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cessation of settling down on annihilation and permanence 
they say that the infinite emptiness aspect is because of the 
same reason, because there is no causal sign to delineate 
[prior and later] ends to beings who, in the true nature of 
dharmas, are of one taste. About the cessation of settling 
down on samsara, like [settling on] a beginning and end, 
they say the emptiness of before and after aspect is because 
of the same reason, because, like a beginning and end, a 
middle is also in its essential nature knitted together in the 
true nature of dharmas. [The last is] the nonrepudiation 
aspect. Non-repudiation is marked by not giving up the 
[dharmas] in the wings of enlightenment that are the many 
factors operating in realization. About the cessation of 
settling on them they say it is because of the same reason, 
because, like a boat [when you get to the other side], you 
have to give them up. 

[Third] about the cessation of an agent they say the 
emptiness of essential nature ( prakrti ) aspect is because 
neither conditioned (, samskrta) nor unconditioned 
( asamskrta) dharmas can be apprehended, because the 
essential nature is not made up ( akrta) by noble beings [in 
meditation]. 

[Fourth], the cessation of a mistaken object has three 
parts. About the cessation of a mistaken nominally existing 
thing they say the emptiness of all dharmas aspect is 
because dharmas cannot be apprehended, because all 
dharmas are just mistakes. About the cessation of a mis¬ 
taken sign they say the emptiness of own-marks aspect is 
because by its own-marks it is perfectly isolated, because 
form is isolated from being "easily breakable, seeable" that 
marks it, because it is an aggregation. And about the cessa¬ 
tion of time they say the unascertainable emptiness aspect 
is because in the three periods of time the three periods of 
time cannot be apprehended, given that this "time" is a 
word for the beginning of a conditioned phenomenon.” 

The fifth, the cessation of own-being, is the emptiness 
of the nonexistence of own-being aspect because, Subhuti, 
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the emptiness of the nonexistence of own-being cannot be 
apprehended. This is because existence, nonexistence, own¬ 
being, and other-being are absolutely not the final outcome. 

Thus they explain sixteen aspects based on the truth of 
cassation. These are what the cessation is (the [emptiness of] 
bases—subjects and so on), why it is peace (because the 
eight sorts of settling dowm on things have been stilled), 
why it is sublime (it is in its essential nature), why it is a 
definite escape (because it has broken free from the three 
sorts of mistake), and what a definite escape is (the nonexist¬ 
ence of own-being). Thus based on the four—cessation, 
peace, sublime, and definite escape aspects—there are 
three, eight, one, and three and one aspect, respectively. 

He has explained the knowledge of paths. Now 7 he has 
to explain the aspects of the knowdedge of all aspects. There 
[in the Large Sutra], based on all noble persons, they are 
systematized as the aspects of threefold all-knowdedge. 
Thus [Maitreya] says, 

- Beginning wdth close mindfulness and ending with the 
aspects of Buddhahood, they assert thirty-seven, thirty-four, 
and thirty-nine of these [aspects] for Trainees, Bodhisattvas, 
and Buddhas, respectively. 


Why? 


Because these are in accord with the divisions of the true 
path into the three kinds of all-knowdedge. [Ornament 4.4-6] 

So there [in the Large Sutra] this [systematization] is in 
accord wdth the true path. The three paths are the path to 
all-knowdedge, the path to the knowdedge of paths, and the 
path to the knowledge of all aspects. 

There the path to all-knowledge has seven parts [that 
together make up the thirty-seven dharmas in the wings of 
enlightenment. First, the four] applications of mindfulness 
are the path that makes an investigation of the body basis 
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ind so on. About them [Subhuti and the Lord] say the 
applications of mindfulness aspects are on account of 
the nonapprehension of body, feelings, thought, and 
dharmas. [Second, the four] right efforts ( prahana ) are the 
path of resolve (uyavcisayika ). About them they say the right 
effort aspects—because when the bases have been investi¬ 
gated it initiates vigorous effort to remove ( prahana-inrya) 
obscuration—are on account of the nonapprehension of 
wholesome and unwholesome dharmas. [Third, the four] 
feet of psychic power are the path that is the groundwork of 
meditative stabilization. About them they say the bases of 
psychic power aspects (so called because desire-to-do and 
so on make [the minds] of who have cleaned obscuration 
ready [for meditative stabilization]) are on account of the 
nonapprehension of desire-to-do, vigor, thought and ex¬ 
ploration. [Fourth, the five] faculties are the path of prepa¬ 
ration for clear realization. About them they say the faculty 
aspects are on account of the nonapprehension of faith, 
etc. They are so called because, [just as an eye faculty cata¬ 
lyzes sight], this preparatory warmed and peaked [aid to 
penetrating knowledge] governs the arising of the noble 
path in those who have laid the groundwork for meditative 
stabilization. [Fifth, the five] powers are the path that con¬ 
nects with clear realization. About them they say the power 
aspects are because of the same reason, [i.e., on account of 
the nonapprehension of faith and so on]. They are so called 
because this preparatory forbearance and highest ordinary 
dharma [aid to penetrating knowledge] is not suppressed by 
the lack of faith and so on that is the opposing side in order 
that those who have reached the state of governance will 
immediately afterwards realize the truths. [Sixth, the seven] 
limbs of enlightenment are the clear realization path. They 
say the limbs of enlightenment aspects are because of the 
same reason, [i.e., because they are not apprehended. With 
them Bodhisattvas] awaken in themselves ( pratyatmam ) to 
the truly real. 12 [Seventh], the purity eightfold noble path is 
the path that brings a definite escape. The path aspects. 
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[where Subhuti says. It is a perfection of the path] are, [as 
the Lord says], on account of the nonapprehension of the 
eight-fold noble path, Subhuti. It [brings definite escape] 
because it goes forth ( nirydna ) to the purity of the cankers 
that meditation has to destroy. 

Thus they explain thirty-seven aspects governed by the 
path to all-knowledge based on the path that makes an 
investigation of bases (four aspects), path of resolve (four), 
path that is the groundwork of meditative stabilization 
(four), path of preparation for clear realization (five), path 
that connects with clear realization (four), clear realization 
path (seven), and path that brings a definite escape into 
purity (eight), respectively. 

There the path to the knowledge of paths has six parts. 
[First], the antidote path has three parts. About emptiness 
that counteracts mistaken views [Subhuti and the Lord] 
say the emptiness aspect is because no mistaken views are 
apprehended. About signlessless ( animitta ) that counteracts 
academic speculation ( vitarka ) that is the causal sign 
( nimitta ) for [mistaken] views they say the signless aspect is 
because no discoursings ( vitarka ) are apprehended. About 
wishlessness that counteracts the wish to be anywhere in 
the three realms they say the wishless aspect is because no 
wishes are apprehended. There, [of the sixteen aspects of 
the four noble truths], the empty and the selfless aspects are 
the emptiness door to deliverance; the impermanence and 
suffering aspects and the four truth of origination aspects 
are the wishless door to deliverance; and the [remaining 
eight] cessation and path aspects are the signless door to 
deliverance because cessation is signlessness and the path is 
the means whereby signs that cause conceptualization are 
excluded. The statement []n the Treasury of Knowledge] 13 that, 
"the signlessness [samadhi] operates with [the four truth of 
cessation] calm aspects," does not contradict this, because it is 
based on the Listener's path riddled through with basis-signs. 

[Second] the mental creation ( nirmdna) path has two 
parts. [First, adepts] who have not suppressed the percep- 



Commentary on the Ornament for the Clear Realizations 15 

tion ( samjnd) of form resort privately ( pratyatmam ) to a con¬ 
centration or formless absorption and focus on the percep¬ 
tion of form whereby [the sutra] says, 14 "those with percep¬ 
tion see forms" with beautiful and ugly shapes. Similarly, 
[adSpts] who have suppressed the discrimination of form 
privately focus on the discrimination of form outside, 
whereby [the sutra] says, "those without perception of form 
inside see form outside." You should know that these two 
deliverances ( vimoksa ) counteract obscuration to mental 
creation, [i.e., they enable a Bodhisattva to manifest differ¬ 
ent forms]. 

[Second], there are two mental creation defiled states: 
when they are swayed towards a pleasant form that is a 
mental creation and when they are repulsed by an unpleas¬ 
ant form that is a mental creation. [The sutra] says about 
what counteracts them, "having focused on the pleasant 
[form] deliverance with their bodies they dwell in perfect 
accomplishment." Thus those who resort to the perception 
that pleasant and unpleasant forms are contingent on each 
other, and follow one from the other, attain the perception 
that each has the same taste as the other, whereby they get 
control over what they want to believe about form. 

[Third], the path that dwells at ease in this life has two 
parts: the path of "the four formless absorptions" that 
dwells in conformity with liberation, and the path of "the 
cessation of perceptions and feelings" that dwells in peace. 

Thus three, [i.e., two that enable Bodhisattvas to mani¬ 
fest different forms, and one that controls their attitude 
towards them] are based on mental creation for the sake of 
others, and five, [i.e., the four formless absorptions and the 
cessation absorption] are based on dwelling at ease in this 
life for oneA own sake in order to help others. Thus there are 
eight. Therefore, [with these in mind, Subhuti and the Lord] 
say the eight deliverance aspects are because they cannot 
be apprehended. 

[Fourth], the nine successive absorptions are the ex¬ 
traordinary path. About them they say the nine successive 
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absorptions aspects are because of the same reason, [i.e., 
because they are not apprehended], because they obtain 
cessation absorption on the extraordinary path. 

[Fifth], the uninterrupted path based on the four truths 
is the path of effort. About it they say the four truths aspects 
are because origination and cessation cannot be appre¬ 
hended. "Origination" is cankers that are the origination [of 
suffering] here; "cessation" is separation from them. 

[Sixth], the ten perfections are the path to Buddha- 
hood. It is from where Subhuti says. It is a perfection of 
patience, up to where the Lord says. It is a perfection of 
cognition, because stinginess and so on, the ten opposing 
sides, cannot be apprehended, based on the fact that later, 
when the perfections are complete, those opposing sides do 
not operate. 

Thus they explain thirty-four aspects governed by the 
path to the knowledge of paths based on the antidote path 
(three aspects), mental creation path (three), path that 
dwells at ease in this life (five), extraordinary path (nine), 
effort path (four), and Buddha path (ten), respectively. 

There [in the Large Sutra ] the path to the knowledge of 
all aspects is unsurpassed and is therefore just one alone, 
[i.e., the state of perfect enlightenment includes within 
itself, as a single aspect, the entire ultimate truth, and all 
reality for the benefit of trainees]. Still, [Maitreya] has to 
explain the different powers, self-confidences, and so on 
that are the uniquely different aspects that mark this special 
path. They say the ten powers aspects are on account of the 
nonapprehension of all dharmas, because at that stage the 
dharma aspects are their true nature. 15 They say the self- 
confidence aspects are on account of uncowedness in the 
knowledge of paths because it is a direct [clairvoyant] 
knowledge of all paths. They say the analytical knowledges 
aspects are because the cognition which reaches every¬ 
where is unattached and unobstructed. By "unattached" it 
means it does not relish the realization of discourse, mark of 
Dharma, language of a people, and subdivision of Dharma 
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that are the object known by the analytic knowledges [of 
ready speech, meaning, languages, and dharmas]. By "un¬ 
obstructed" it means it eliminates knowledge obscuration. 

They say the special Buddhadharmas aspects are on 
account of the complete transcending of the dharmas of all 
Disciples and Pratyekabuddhas. Based on the fact that 
wherever there is one of the special dharmas it transcends 
each opposite side dharma a sutra says,’ b 

[1] There are times when an Arhat monk with outflow's all 
dried up goes to town to beg food and meets up with a sav¬ 
age elephant, a savage horse, a savage cow, or a savage dog. 

He tramps ( mrd ) through a thicket, or tight spot, or thorn 
bush, or place that is haunted ( ddkam). He steps on a black 
snake with his feet, or enters that sort of apartment that a 
group of ladies has enticed him into in an improper fashion, 
or, finding himself in a jungle or on a deserted road, he goes 
the wrong way and meets up with thieves or robbers, or 
with lions or tigers, or with adulterers. A Tathagata never 
trips up in these ways that an Arhat does. [2] Again, there 
are times an Arhat wanders in the deep forest and wanders 
from the path. He shouts out to a deserted building, makes a 
ruckus there, makes a big racket, or, because of a bad habit, 
laughs a great, horrible hee-haw and makes a show of 
gnashing his teeth. A Tathagata never makes noises in these 
ways that an Arhat does. [3] A Tathagata is never robbed of 
mindfulness because his thoughts are not afflicted when he 
acts, and he is mindful when he speaks. [4] An Arhat thinks 
only negative thoughts about the appropriated [skandhas] 

(upadhi ), and thinks that nirvana that is not appropriated is 
peace. A Tathagata dwells in ultimate equanimity because 
he does not discriminate a difference between the appropri¬ 
ated [skandhas] and nirvana. [5] Again, an Arhat is collected, 
in meditative absorption but uncollected when he emerges, 
but a Tathagata's thoughts are never uncollected in any' situ¬ 
ation. [6] Again, an Arhat is inconsiderately dispassionate 
when it comes to the needs of others, but a Tathagata is not 
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inconsiderately dispassionate in that way. [7-12] Again, be¬ 
cause an Arhat has not purified knowledge obscuration he is 
deficient in attainments and hence deficient in desire-to-do, 
vigor, recollection, meditative stabilization, wisdom, and 
deliverance, but a Tathagata is not deficient in these six 
things. [13-15] Again, there are times an Arhat engages in 
wholesome, and there are times he engages in neutral physi¬ 
cal, verbal, or mental action, but the Tathagata's action is 
never neutral because knowledge precedes and informs all 
three actions. Knowledge precedes [those actions] because 
knowledge motivates, and knowledge informs [them] be¬ 
cause knowledge operates together with them. [16-18] 
Again, an Arhat does not have the effortless realization of 
bases in the three periods of time that sees with knowledge 
free from attachment, and does not have the total realization 
that sees with knowledge free from obstruction, but a 
Tathagata has a spontaneous, total realization of objects of 
knowledge in the three periods of time. Hence [the 
Tathagata] has these eighteen special [or unentangled] 
Buddhadharmas. 

The suchness 17 aspect [where Subhuti says, this is a 
perfection of the Tathagata], is, [as the Lord says], on 
account of the suchness that is taught by all Buddhas 
because all that the Buddha teaches about the marks [of 
dharmas] is unmistaken. 

They say the self-existent aspect is on account of its 
sovereignty over all dharmas because the realization of 
them is not contingent on other conditions. 

And the Buddhahood aspect where Subhuti says. It is 
a perfection of Buddha, is, as the Lord says, because of the 
full awakening to all aspects of dharmas because Buddha¬ 
hood is the full awakening to them. 

Based on this they explain thirty-nine aspects gov¬ 
erned by the path to the knowledge of all aspects: the ten 
[power], four [self-confidence], four [analytic knowledge], 
and eighteen [unentangled] aspects that are different 
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aspects; the suchness that is their own-being (one aspect), 
the self-existent [state of Buddhahood] that controls all 
these dharmas (one aspect), and Buddhahood for the sake of 
which [Bodhisattvas practice] fully awakening to all aspects 
of all dharmas (one aspect), respectively. 

This gives a total of one hundred and seven-three 
aspects. 

[The Treasury of Knowledge] says, 18 "there are.no stain¬ 
less aspects other than the sixteen [aspects of the four noble 
truths, impermanence and so on]." That does not contradict 
this because it intends aspects that counteract afflictive 
obscuration. 

[Question]: What is this dharma called an "aspect?" 
[Response] Has he not explained its mark right at the start 
[at Ornament 4.1] where he said, "A particular form of basis- 
knowledge," is the mark [of an aspect of a Bodhisattva's 
practice]; and has he not already set forth the array of bases 
that is the objective support [at Ornament 1.40] where he 
said, "The objective support is all dharmas. They are, fur¬ 
thermore, wholesome, etc., those called ordinary realiza¬ 
tion" and so on? So he is not open to the fault that the 
aspects are devoid of bases. 

There Listener and Bodhisattva all-knowledge aspects 
are without, and with outflows, respectively; knowledge 
of paths aspects are nominally ( pdryayika) with outflows 
because Bodhisattvas do not absolutely eliminate cankers; 
and knowledge of all aspects aspects are exclusively with¬ 
out outflows because a perfect Buddha has total knowledge 
of all dharmas. 

[Maitreya] has explained aspects. Now he has to ex¬ 
plain practice. There, first of all, he discusses the practitio¬ 
ner that underpins practice. Then he discusses it. There, [in 
the Large Sutra], the practitioner has four [qualities]. What 
are they? He says. 

Those who have fulfilled their duties under the Buddhas, 
planted wholesome roots under them, and had spiritual 
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friends as master are vessels for listening to this [Perfection 
of Wisdom], [Ornament 4.7] 

As Sakra says, those who are vessels for listening to the 
Perfection of Wisdom have fulfilled their duties under the 
Victors, planted wholesome roots under the Tathagatas, 
and been taken in hand by good spiritual friends. 

About taking up, bearing in mind, preaching, study¬ 
ing, and wisely attending to this [Perfection of Wisdom], 
and not trembling and so on [when they hear it, all of which] 
underpin practice, [Maitreya] says. 

The good, [i.e., Sakra and Sariputra] assert that those who 
have honored the Buddhas, questioned, and who have prac¬ 
ticed giving, morality, and so on are vessels for taking up, 
bearing in mind, and so on this [Perfection of Wisdom], 
[Ornament 4.8] 

This is where they say that those who have honored many 
Buddhas, questioned [the Buddhas and so on], and prac¬ 
ticed the six perfections are vessels for taking up and so on 
this [Perfection of Wisdom], and that, because of the oppo¬ 
site to the aforementioned causes, they do not believe in, 
and reject this [Perfection of Wisdom. Sakra] says. Deep, 
Ven. Sariputra, is the perfection of wisdom about its pro¬ 
fundity being the reason they do not believe [in the Perfec¬ 
tion of Wisdom], to teach that the fault is the wrong doing 
that causes beings to reject it. To launch his demonstration 
of practice, [the Lord] teaches that [Bodhisattvas] who want 
to transcend all-knowledge, want to stand in the knowl¬ 
edge of paths, and want to produce the knowledge of all 
modes should fully make endeavors about this [perfection 
of wisdom] because the knowledge of all aspects and the 
Perfection of Wisdom come forth from, and are brought 
about by, each other. There the knowledge of all aspects 
"comes forth from" the Perfection of Wisdom because 
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through it, it becomes the consummate [knowledge] 
G abhinirhatr ); and the Perfection of Wisdom is "brought 
about by" the knowledge of all aspects because through it, it 
is revealed as its cause. That is why he says of both, "come 
forth and brought about." He says, listen and attend well to 
prevent the fault of someone listening getting distracted, 
and the fault when wisdom is guilty of over-reifying the 
present moment (saksac-chanda-dosa). 

Again, practice is subdivided into twenty. 

Because it does not insist on form and so on, prevents the 
practice of them, and, because those [form and so on] and 
suchness are deep, hard to fathom, and immeasurable, this 
[practice] is a realization that is painful and slow, is when 
[Bodhisattvas] are predicted, are irreversible, go forth to, 
have no impediment to, are near to, and quickly reach awak¬ 
ening. It does not grow or decrease [as a practice of] other's 
welfare, does not view dharma and non-dharma, does not 
see an unthinkable form and so on, does not conceive of 
form and so on, their signs, or their essential identity ( bhava ), 
bestows the jewel of the fruits, is pure, and has a limit. [Orna¬ 
ment 4.9-11] 

He means practice. There [in the Large Sutra], practice that 
does not settle down in form and so on is where [the Lord] 
prohibits settling, and permits [Bodhisattvas] to make that 
their endeavor, saying, [a Bodhisattva who courses in 
perfect wisdom] does not stand in form, etc. and in conse¬ 
quence makes no endeavor about form, etc., up to, the 
special [Buddhadharmas]. And why? Because he does not 
apprehend that form. 

Npn-application practice is where he permits them to 
make endeavors, saying, [the Bodhisattva] does not apply 
himself to form; it is thus that he makes endeavors about 
form, and so on, up to, the knowledge of all aspects. And 
why? Because he does not apprehend form where it be¬ 
gins and so on. 
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Deep practice is where, [in response to Sariputra's 
statement that the Perfection of Wisdom is deep, the Lord] 
says, referring to all-knowledge, that the Perfection of Wis¬ 
dom is deep because of the depth of the Suchness of form 
and so on, i.e., because [suchness] cannot be apprehended 
as firm ground (pratistlwna). Practice that is hard to fathom 
is where he says, referring to the knowledge of paths, that 
this [Perfection of Wisdom] is hard to fathom because form 
and so on are hard to fathom, i.e., are naturally without tur¬ 
bidity. Immeasurable practice is where he says, referring to 
the knowledge of all aspects, that form and so on are im¬ 
measurable, i.e., that you cannot apprehend a limit to this 
[Perfection of Wisdom], Also he says that these are small, 
middling, and big divisions of the practice, respectively, 
where he prohibits three kinds of coursing, and permits 
coursing in that, starting from where he says, If he does not 
course in the notion that form is deep, form is hard to 
fathom, form is immeasurable, and so on, up to, special 
[Buddhadharmas], he courses in perfect wisdom. And 
why? Because the depth, unfathomability, and unlimited¬ 
ness of form is not form and so on, up to, [special] 
Buddhadharmas. [He is saying] form and so on are not her 
essential aspects. You should also know that the three— 
deep and so forth practices—refer to deep full awakening, 
unshared full awakening, and unsurpassed full awakening. 

Practice that is a painful and slow awakening is where 
he permits teaching of this [Perfection of Wisdom] in front 
of irreversible [Bodhisattvas], saying those who are new 
are not vessels for the Dharma because they will tremble 
(because first of all they start to tremble) because it is deep, 
will be frightened (when [trembling] is getting deep- 
seated) because it is hard to fathom, and will be tgrrified 
(when they are definitely doing this [trembling]) because it 
is immeasurable. 

The practice of those who gain the prediction [that they 
are destined for enlightenment] is where [the Lord and 
Sariputra] say those who do not tremble and so on at this 
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[Perfection of Wisdom], and pay attention to the six perfec¬ 
tions in a dream, are predicted before they have passed by 
one or two Tathagatas. 

Irreversibility practice is where [§ariputra] says those 
who take up and so on this [Perfection of Wisdom] that has 
appeared of it own accord are irreversible. 

Going forth ( ninjana) practice is where he again uses 
the example of a person who definitely emerges. ( mryana ) 
from a wild jungle many hundreds of miles wide to teach 
that they pass beyond impediments to dharma. 

Practice without impediments is where he uses the 
example of persons traveling to the ocean for the continual 
appearance of signs when they are near. 

Practice when enlightenment is near is where he uses 
the example of trees with withered leaves and stems to 
teach that the basis ( dsraya ) is the site ( adhara ) for new 
dharmas without outflows. 

Speedy enlightenment practice is -where he uses the 
example of a pregnant woman near to delivery to teach that 
the Dharma Body that results from the practice dharmas 
based on [the site] speedily emerges {abhinirvrtti). 

Practice for the sake of others is from. It is because 
these Bodhisattvas have practiced for the weal and happi¬ 
ness of the many, and so on, up to. Themselves they turn, 
the wheel of the Dharma and others also they instigate to 
do likewise. He is saying the Tathagata entrusts the practice 
(, pratipatti) to them because they work for the sake of both 
[themselves and others]. 

Practice without growth or diminution starts from 
where [Subhuti] says, How does the development of the 
perfection of wisdom reach its fulfillment? and [the Lord] 
prohibits seeing growth and diminution of form and so on, 
and permits [Bodhisattvas] to develop this [Perfection of 
Wisdom] to its fulfillment. 

The practice that takes neither dharma nor non- 
dharma as a basis ( anupalambha) is where he again prohibits 
seeing dharma and non-dharma, past, present, and future. 
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wholesome and so on, conditioned and unconditioned, the 
world of sense desire and so on, the perfections and so on, 
up to, knowledge of all modes, and as before [permits them 
to develop the Perfection of Wisdom to its fulfillment]. And 
why? Because what marl® a dharma as a dharma is not 
established. 19 

Practice that stops perception of the aspect of unthink¬ 
ability is where he prohibits the perception of form and so 
on, up to, the knowledge of all modes as unthinkable, and 
as before [permits that practice]. 

Non-conceptual practice is where he says, [A Bodhi- 
sattva who courses in perfect wisdom] does not conceive that 
he does not conceive 20 form; and so with: the sign of form, 
the own-being of form, up to, the knowledge of all modes, 
its sign or own-being. And why? Because form and so on is 
unthinkable. He is saying non-conceptuality is tenable. 

Practice that bestows the precious jewel of the fruits [of 
practice] is where [Subhuti] says [the Perfection of Wisdom] 
is a heap of treasure because it bestows the fruit of a 
Streamwinner, etc. to: the supreme enlightenment. 

Purity practice is where [Subhuti] says [the Perfection 
of Wisdom] is a pure heap [and the Lord responds], On 
account of the purity of form and so on. 

The practice that has a limit is where [Subhuti and the 
Lord] say not to give up urgent practice ( abhiyoga ) for a year 
(samvatsara ) because, like a great jewel, there are many 
obstacles to this [Perfection of Wisdom], The word "year" is 
"the length of time for the completion of the seasons irtu) 
and so on that are the conditions [necessary to posit it]." 
Thus the Learned School ( bdhu-srotdh ) 21 [says], 

A year is seen in this [statement] that, "The followers of 
Yajnavalka practice for a year. There is no time longer than a 
year." 

These twenty practices follow a logical order. [Bodhi- 
sattvas] standing in all dharmas without settling down on 
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them, and, [in that sense], not advancing, understand that 
those [dharmas] are deep, hard to fathom, and have no 
limit. Because it is fashioned as non-practice, those who are 
new painfully attain prediction and the irreversible level 
(those other than them do so easily). [Having done so], they 
definitely go forth to, are not far from, are nearby, and 
quickly reach full awakening. Then, working for other's 
welfare, [their practice] does not grow and does not de¬ 
crease. Because they have abandoned all discriminations 
their [practice] is without conceptuality and bestows the 
jewel of the fruits [of practice] whereby they obtain ulti¬ 
mate, final purity. Their urgent practice prepares their 
mental continuums within a year. 

[Maitreya] has explained practice. Now he has to 
explain its benefits so he says. 

There are fourteen qualities beginning with the waning of 
the power of the Maras. [Ornament 4.12ab] 

There [at Large Sutra 308, the first] quality of, [or benefit 
from, the practice of the Perfection of Wisdom is] annihilat¬ 
ing the power of the Maras. This is where [the Lord] says to 
Sariputra that even when Mara has tried to raise obstacles, 
the Buddhas who abide in all the ten directions annihilate 
his power by bringing [Bodhisattvas practicing the Perfec¬ 
tion of Wisdom] to mind and helping them. And why? For 
it is the nature of things. He is saying that it is fitting that 
they bring them to mind. 

The [second] quality is that Buddhas bring them to 
mind and give them knowledge. This is where he says, One 
should know it is through the Buddha's might [that they 
copv^mt and so on this Perfection of Wisdom. Buddhas] 
bring Dharma-preachers to mind and assist them in order to 
teach that Mara gains no entrance to them, because they 
have produced unshakeable belief and have no doubts. 

The quality of Buddhas placing them into their sight is 
where [Sariputra] says [that at that time Buddhas] know 
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[Bodhisattvas] with their cognition and see them with 
their fleshly eye. 

The quality of coming near to perfect enlightenment is 
where [the Lord] says that those who belong to the great 
vehicle are quite near to supreme*enlightenment. 

The [fifth] quality of [the practice of the Perfection of 
Wisdom is that Bodhisattvas realize] the great aim and so 
on. This is where he says that just bearing in mind [the Per¬ 
fection of Wisdom] they have copied out as a book is greatly 
profitable, a great advantage, fruit and reward ( vipaka ). 
You should explain the four words based on the fact that 
they are not deprived of Buddhas, are born in happy states, 
reach enlightenment, and work at activities for the welfare 
of others even after nirvana. Construe vipaka ("maturation, 
reward") as prakrstah pakah ("finest," [literally, "dragged 
out] maturation"), [i.e., the Perfection of Wisdom not onlv 

j 

rewards Bodhisattvas with enlightenment, it also rewards 
others after their enlightenment with nirvana and so on]. 

The quality of shaping ( ninipand ) regions is where the 
Lord uses the words south, east, north, and so on, saying 
that [the Perfection of Wisdom] shapes regions [into areas 
where wholesome roots produce a demonstration of the 
Perfection of Wisdom even after the Tathagata has passed 
into nirvana], to remove the doubt of Dharma-preachers 
that the Buddha does not bring them to mind [and give 
them knowledge to teach]. 

The quality of perfecting all dharmas without outflows 
is where he says that [Bodhisattvas] who do not tremble and 
so on bring all bright dharmas—the six perfections and so 
on—to perfection. 

The [eighth] quality of [the Perfection of Wisdom is] 
making a person communicative. This is where [the Lord] 
says. Because I, Sariputra (and all Buddhas) have preached 
to them sermons connected with the knowledge of all 
aspects. He is saying they are persons who directly com¬ 
municate [the Perfection of Wisdom to others, as Buddhas 
do]. 
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The quality of not being deflected is where he says, 
And again Mara, or the deities who are Mara's host will 
not be able to deflect them from enlightenment. 

The quality of being the genesis of an uncommon store 
of merit is where he says, And again, they acquire an un¬ 
common degree of zest, serene faith, and elation, and they 
will establish [many people] in wholesome dharmas. 
There "zest" (priti) makes them search for extraordinary 
dharmas; "serene faith" ( prasada ) rests on Buddha, Dharma, 
and Samgha; and "elation" ( pramodya ) is the exalted state 
(i arya ) when they are thinking of goodness ( suddhata ). 

The [eleventh] quality of [the Perfection of Wisdom is] 
enabling [Bodhisattvas] to fulfill their pledge [to look after 
the welfare of beings] just as they said they would. This is a 
Buddha's rejoicing where [the Lord] says, face to face with 
all Buddhas [Bodhisattvas] have said: "We will establish 
all living beings in enlightenment," teaching that this [Per¬ 
fection of Wisdom] enables them to fulfill that. 

The quality of being in charge of (parigraha) an im¬ 
mense ( uddra ) reward is where [the Lord] says. And again 
because [these Bodhisattvas with the Perfection of Wisdom] 
have an immense belief [in the pleasure from the objects of 
the senses, give that pleasure to others, and thereby make a 
heap of merit and plant wholesome roots that ripen into 
working for the welfare of others, the Perfection of Wisdom] 
is in charge of immense activities and results. 

The quality of being active for ( pratipatti ) the welfare of 
beings is where he says that [Bodhisattvas] give to all beings 
their inner and outer [possessions that come] from those 
[wholesome roots. As a result], they resort to other Buddha- 
fields where they come face to face with Buddhas, [and 
then, in their own Buddha-field demonstrate to others the 
Perfection of Wisdom as they did, and i5i that sense] place 
ever higher the welfare of beings. 

The [fourteenth] quality [of the Perfection of Wisdom] 
is that in contradistinction to not winning, or not completely 
winning the Perfection of Wisdom [that produces the 
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beneficial work of all the Buddhas in all the directions], they 
are certain to win it. This is where [the Lord] says some 
[Bodhisattvas] who search for it win it, some do not win it, 
and some do not win it completely; and that those without 
obstacles after they have passed through this life win even 
perfect enlightenment. For so it happens, Sariputra, i.e., 
because that is the way things are, because it will definitely 
happen. 

[Maitreya] has explained the benefits of practice. Now 
he must explain the obstacles to it so he says. 

And you should be aware of forty-six faults. [Ornament 

4.12cd] 

["Six with four tens"] means forty-six. These are, further¬ 
more, first, attaining [knowledge of the Perfection of Wis¬ 
dom] with difficulty. This is, where [Subhuti asks what ob¬ 
stacles will arise, and the Lord] says, [certain Bodhisattvas] 

very laboriously fulfill the perfection of wisdom, and pro¬ 
duce a confident revelation ( pratibhana ) only after a long 
time. 

• Second is having a confident revelation too suddenly. 
This is where he says that earlier, when they coursed in the 
Perfection of Wisdom, they produced a confident realiza¬ 
tion too quickly. That hinders them talking [clearly about 
the Perfection of Wisdom now]. 

Third is the three, bad, physical behavior habits. This is 
where he says that if [Bodhisattvas] yawn, laugh, or cause 
somebody to suppress laughter ( uccagghaya ) 22 when copy¬ 
ing it is unsuitable physical behavior that hinders [the Per¬ 
fection of Wisdom]. They "cause somebody to suppress 
laughter" when their body or something connected with 
their own body affects ( mranjana ) somebody else's body. 

Fourth is the three, bad, mental habits. This is where he 
says that if their minds are distracted when copying or lis¬ 
tening, or if their thoughts are on each other, or if they think. 
We do not derive any enjoyment from this and get up and 
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walk off it is mental hindrance. Their "thoughts are on each 
other" when they have in mind something enjoyable that is 
contingent on each other. 

• Fifth is recitation and so on when they do not apply 
themselves. This is where he again says it hinders [the Per¬ 
fection of Wisdom] if those [Bodhisattvas] with bad physi¬ 
cal behavior preach, and if those with bad mental behavior 
hold it in mind. 

Sixth is when they seize on reasons for rejecting [the 
Perfection of Wisdom]. This is where he says that it makes 
sense that those who have not definitely set out [on the ca¬ 
reer of a Bodhisattva think, when they hear the Perfection of 
Wisdom], "I am not predicted in it," and, since their names 
are not proclaimed there, do not gain serene faith [and get 
up and walk out, rejecting the Perfection of Wisdom]. He 
says it makes sense that [the Perfection of Wisdom] does not 
specify the names, regions and so on of those who [have not 
planted firm wholesome roots and therefore] have not been 
predicted. 

Seventh is [when certain Bodhisattvas begin to privi¬ 
lege Listener sutras to the exclusion of the Perfection of Wis¬ 
dom and] desert ( bhramsa ) the cause [of all-knowledge]. 
This is where he uses the example of those who spurn the 
root and look instead for support in branches, leaves and 
foliage as a metaphor for totally deserting the cause. And 
why [do they thereby desert the cause]? He says 
[Bodhisattvas] have issued forth from the perfection of 
wisdom and [as Buddhas demonstrate those sutras, so it is 
by relying on the Perfection of Wisdom that] they will go 
forth to the worldly and supramundane spiritual dharmas 
[set forth in the Listener sutras]. 

Eighth is when they lose ( bhramsa ) their taste for the 
sublime [Perfection of Wisdom]. This is where he uses the 
example of a dog, [that spurns a morsel from its master , 23 
and decides to trail off after the servant] as a metaphor for 
[those who decide to study the Sutras associated with the 
vehicle of the Disciples and Pratyekabuddhas for the sake 



30 


Abhisamaualamkara-vrtti 
• * 


of gain and honor] deserting the sublime taste [of the Per¬ 
fection of Wisdom], 

Ninth is deserting ( bhramsa) the supreme vehicle 
where he uses the example of wanting an elephant, getting 
one, and then making an examination of its foot as « meta¬ 
phor for totally deserting the [Maha]yana. 

Tenth is deserting the aim where he uses the example 
of equating an ocean with [a puddle in] a cow's footprint as 
a metaphor for totally deserting the aim. 

Eleventh is deserting [the connection between] cause 
and effect where he uses the example of a contractor 
( palaganda) designing a palace equal to the Vaijayanta palace 
[of the chief god Indra] on the scale of the [relatively tiny] 
vehicle that is the mount ( vimana ) of the sun [god], as a 
metaphor for ignoring ( bhramsa ) the sequence between 
cause and effect, saying that he has got the correspondence 
between them wrong. 

Twelfth is deserting the highest possible stage. This is 
where he uses the example of [a person who sees] the com¬ 
mander of a fort and takes him to be a universal monarch, as 
a metaphor for those [Bodhisattvas who, spurning the Per¬ 
fection of Wisdom, and privileging Listener sutras], totally 
desert the Dharma Body stage. He says. This also is Mara's 
deed to the Bodhisattvas, [i.e., this is a case of Bodhisattvas 
being plagued by their demons]. 

Thirteenth is [when Bodhisattvas] have confident real¬ 
izations of a great variety of objects, [but they are] concep¬ 
tual. This is where [the Lord] again says [to Subhuti] that in 
[this deep] perfection of wisdom those dharmas [the 
Bodhisattvas are confident thev now understand and can 
explain] do not exist [and are not known]. He says they 
have many [misguided] confident realizations with this or 
that dharma as object. 

The seven [the fourteenth to twentieth] hindrances are 
[when Bodhisattvas] settle down on [the idea that they are] 
copying out [the Perfection of Wisdom], or that it does not 
exist, when they settle down on [the idea that] the Perfection 
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of Wisdom is in the letters they will write, or that it is not in 
the letters, when their attention wanders to the countryside 
and so on, when they relish gain, honor and fame, and when 
they go looking where they should not go looking for skill¬ 
ful means. These are where [the Lord] says it is nonexistent 
because the own-being of all dharmas does not exist, non¬ 
existence cannot be written down, they form an attach¬ 
ment to the written letters as representing this [Perfection 
of Wisdom], they settle down on it as not in the letters, 
their minds are on the landscape, they relish the thought of 
gain, honor and fame, and [where he says that when 
Bodhisattvas], having rejected this perfection of wisdom, 
go looking for skill in means in those Sutras that Mara has 
brought along it is also Mara's deed. 

Twenty-first is the clash between zeal and indolence 
where he says a zealous student/indolent teacher relation¬ 
ship, and vice versa [is a hindrance]. 

Twenty-second is the clash between zeal for different 
areas ( visaya ) where he says the same pair is zealous but 
each wants to go to a different region than the other. 

Twenty-third is the clash between valuing and want¬ 
ing few possessions where he says that either one of the 
same pair values possessions highly but the other wants few 
and so on. 

You should also explain the following eleven [the 
twenty-fourth to] thirty-fourth clashes in a student/teacher 
relationship as eleven sorts of hindrance [to the practice of 
the Perfection of Wisdom] in the same way. These are the 
clash between this same pair that practices or does not prac¬ 
tice the ascetic practices, that is or is not spiritual, that is 
generous or stingy, that gives but does not accept, that 
knows from a brief or a detailed explanation, that has or 
does not have direct [intuitive] knowledge of the dhaTmas 
[explained] in the sutras and so on, that is or is not endowed 
with the six perfections, that is or is not skilled in means, 
that has or has not got a powerful memory ( dharani- 
pratilambha), that does or does not like writing out [the 
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Perfection of Wisdom], and that is or is not free from sense 
desire and so on. These start from where the Lord says. Fur¬ 
thermore the disharmony when one of the pair practices 
and the other does not practice and so on, up to, when one of 
the pair is free from sense desire and so on and the other is 
not, is also Mara's deed. 

Thirty-fifth is aversion to bad states of existence where 
he again says someone comes along [to those who copy, 
etc. this deep perfection of wisdom], gives them bad 
descriptions of the hells and so on [where Bodhisattvas take 
birth for the sake of others, and urges them to enter 
nirvana]. 

Thirty-sixth is delight in blissful existence where he 
again says in the same way [someone comes along to those 
who copy, etc. this deep perfection of wisdom] and gives 
them glowing descriptions of the heaven of the Four Great 
Kings and so on, [and of Listener nirvana and urges them to 
go there]. 

In this [the Lord] has restricted his explanation to 
clashes where the student comes first and the teacher after¬ 
wards. Now, he again restricts what he says to seven kinds 
of clashes, [the thirty-seventh to forty-third] hindrances, 
where the teacher comes first and the student afterwards. 
Why? Because he thus teaches that you can place both 
teacher and pupil in the earlier or later position, since the 
hindrances occur regardless of whether the order is teacher 
first and pupil afterwards, or pupil first and teacher after¬ 
wards. There the seven [the thirty-seventh to forty-third] 
clashes in a student/teacher relationship are as follows: 
[when the teacher] prefers to live alone [and the student] 
prefers the company of others and they do not talk [about 
the Perfection of Wisdom; 24 when the teacher] may wish to 
go [to teach, but the student] gives no opportunity [for that; 
when the teacher] wants some little material help [but the 
student] does not want to give it; [when the teacher] goes to 
a dangerous or safe place [but the student] does not go; 
similarly, [when the teacher] goes to a place that gives a lot 
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of alms or a meagre amount of alms [but the student] does 
not go, [when the teacher] goes to a place where there are 
signs that robbers are about and [the student] refuses, and to 
see a family [that is generous with alms] and [the student] 
refuses. This is from where [the Lord] again says about 
teachers and students, [Furthermore it may be that the 
teacher lives alone], up to, [where he says] the student 
refuses to go because [the teacher] constantly goes to see 
families who give them alms. 

Forty-fourth is when Mara, the evil one, tries to dis¬ 
suade [Bodhisattvas from studying the Perfection of Wis¬ 
dom], This is where [the Lord] says that Mara tries to dis¬ 
suade them, saying, "This is the Sutra as it has come down 
to us. It is not the perfection of wisdom," and that Mara 
tries to foment disharmony by saying that [a Bodhisattva] 
who courses in this [deep] perfection of wisdom realizes 
the reality limit, and so on, [so that Bodhisattvas seeking 
perfect enlightenment no longer have an interest in it]. 

Forty-fifth is [when Mara] arranges a counterfeit [prac¬ 
tice]. This is where [the Lord] says that [Bodhisattvas] reject 
the deeds Mara will arrange when he comes supplied with 
a counterfeit Perfection of Wisdom. 

Forty-sixth is when [Mara produces in Bodhisattvas] a 
longing for things that are not as they really are. This is 
where [the Lord] says [Bodhisattvas] see Mara who has 
taken on the guise of the Buddha and longing rises up [in 
them], and they see illusory magical Bodhisattvas con¬ 
jured up by Mara and longing rises up. Because of that 
they fail to win the knowledge of all aspects. And why? 
Because in the perfection of wisdom no dharmas exist. 
And why? Because all dharmas are in their own-being 
empty. 

He uses the example of the great jewels of Jambu-dvlpa 
to say that there are many hindrances to this [Perfection of 
Wisdom] as with [those valuable things], but due to the 
Buddha's might [certain Bodhisattvas] scatter the hin¬ 
drances, and [face] no obstacles to perfecting all the bright 
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dharmas. And why? He uses the example of a mother with 
many children to say all noble beings—the Buddhas, 
Bodhisattvas and so on in all of the regions in the ten direc¬ 
tions—bring her to mind, and that they will arrange shelter 
and so on for [Bodhisattvas] who are intent on this [Perfec¬ 
tion of Wisdom]. And why? Because this [deep perfection 
of wisdom is] the genetrix of the Buddhas and instructress 
of the world. 

[Maitreya] has explained the obstacles to practice. He 
has to explain its marks so he says. 

You should know the mark is what marks [the practice] (as 
well as what is marked—[its] own-being) and that it is of 
three sorts—knowledge, distinction, and action. [Ornament 
4.13] 


Thus there are four marks. There [at Large Sutra 328] first of 
all you should know that based on all-knowledge the 
knowledge mark has sixteen subdivisions. What are they? 
[Maitreya] says, 

Here is the compilation of knowledge marks based on all¬ 
knowledge: knowledge of the appearance of the Tathagata, 
of the non-crumbling nature of the world, of the thought 
activities of beings, of that [thought when it is] collected, 
when it wanders outside, of [its] inextinguishable aspect, 
when it is with and without greed, of consciousness that has 
expanded, gotten bigger, is unlimited, without indication, of 
thought that is imperceptible, when it is called unraveling 
and so on, and also, other than those, knowledge of the 
suchness aspect [of these thoughts], as well as knowledge of 
the Sage's understanding of suchness and communication of 
it to others. [Ornament 4.14-17] 

[First], knowledge of the appearance of the Tathagata 
is where [the Lord] says the perfection of wisdom is the 
genetrix of the Tathagatas because it generates all the 
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dharmas that make up a Buddha, from the [ten] powers, 
ap to, the knowledge of all modes . 25 

Second, knowledge of the world is where he says [the 
Perfection of Wisdom] shows up the world because it shows 
up the true cfriarmic nature of the skandhas, a nature that 
does not crumble, does not crumble away, because 
emptinesses do not crumble. 

Third, knowledge of the thoughts and activities of all 
beings is where he says [Tathagatas] know the thoughts 
and activities of all beings by relying on the Perfection of 
Wisdom, and where he says that beings, and the skandhas 
that cause the concept of beings, up to, [the concept of] the 
knowledge of all modes cannot be apprehended in this 
[Perfection of Wisdom. In this sense] the Perfection of 
Wisdom is the instructress of the world. He justifies [this 
statement] with. And why? Because if even the perfection 
of wisdom itself cannot be apprehended in this perfection 
of wisdom, how much more so [all the other dharmas] up 
to the knowledge of all modes . 26 

[Fourth and] fifth, [a Tathagata's] knowledge of the 
collected and distracted thoughts [of beings] is where [the 
Lord] says [a Tathagata] wisely knows as they reallv are the 
collected and distracted thoughts of beings with this [Per¬ 
fection of Wisdom] that does not apprehend even the true 
dharmic nature of dharmas, [i.e., even its own ultimate 
nature]. 

Sixth, knowledge of the non-extinguishable aspect of 
thought is where he says [the Tathagata] wisely knows the 
non-extinguishable aspect of those [thoughts of beings] that 
are [in their ultimate nature] dispassion (virago), cessation, 
and abandonment [of defilement]. 

[Seventh and] eighth are knowledge of thoughts with 
and without greed and so on. These are where he says. The 
thought which is with greed, [hate, or delusion] is not the 
thought as it really is. And why? Because thought as it 
really is cannot be apprehended, nor can the dharmas 
which constitute thought, [how much less so thought that 
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is with greed and so on]. Thus [the Tathagata] wisely 
knows thought with greed and so on as it really is. 

Ninth, knowledge of extensive 27 thoughts is where he 
says [the Tathagata, bv relying on the Perfection of Wis¬ 
dom], wisely knows the extensive thoughts [and the narrow 
thoughts of beings] as they really are, because those 
[thoughts] do not expand [or get narrower], because the 
own-being of thought cannot be apprehended. 

Tenth, knowledge of thought that has gotten bigger, 
[literally, which has gone great] ( mahad-gata ) is where he 
says, thus [the Tathagata] wisely knows thought that has 
gotten bigger. 

Eleventh, knowledge of unlimited thoughts is where 
he says thought trends, [i.e., flows of thought] have no 
support and are unlimited since for those [thoughts] there 
exists no foundation in those [flows], on which they could 
be firmly grounded, because of the same reason, [i.e., be¬ 
cause the own-being of thought cannot be apprehended]. 

Twelfth, knowledge of thoughts without indication is 
where he says [thoughts] are without the mark of those 
[thoughts] because they are empty of an own-being, be¬ 
cause of the same reason. 

Thirteenth, knowledge of thoughts as imperceptible is 
where he savs [those thoughts] are not perceived even by 
the five eyes [of the Tathagata], because they are not per¬ 
ceived, because of the same reason. 

Fourteenth is knowledge of thought that unravels 28 
( unminjita) and so on. This is where he says thoughts which 
affirm ( unminjita ) or negate arise dependent on the [form, 
up to, consciousness] skandhas, because of the same reason. 
There, based on the fact that they are positive affirmations, 
he says thoughts that unravel [are the thought]. Eternal are 
self and the world—just that is truth, everything else is 
delusion, up to, that which is the soul that is the body. 
This [thought] depends on [a mistaken apprehension of] 
the consciousness [skandha]. This "unraveling" is the 
expansion ( prasara) of thought over its own object. About 
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thoughts that] abridge ( niminjita) and so on, based on the 
act that they are negations, (they ensure thought does not 
expand to other objects), he says, Impermanent are self and 
:he world, up to, one thing is the soul, another the body. 
These thoughts] are all dependent on [a mistaken appre¬ 
hension of] the consciousness [skandha]. 

Fifteenth, knowledge of the suchness aspect of [thought] 
is where he says [the Tathagata] comprehends [thought 
that] unravels and so on because he comprehends that the 
five skandhas and so on are identical with suchness. 

Sixteenth is knowledge that understands the suchness 
of the fully enlightened Buddhas and communicates it to 
others. This is from where [the Lord] says, And in this way, 
Subhuti, thanks to the perfection of wisdom, the 
Tathagata has fully known that the Suchness of the 
affirmations [and negations] and so on [is the Suchness of 
the skandhas and so on], up to, and that is the Suchness of 
all dharmas. 

Now, based on how the sixteen knowledges of the 
knowledge of paths are the [mother who] gives birth to [the 
Tathagata, Maitreya] says, 

[The Lord] asserts that the knowledge mark based on the 
knowledge of paths is [knowledge] of emptiness, the 
signless, and the exclusion of wishes, of non-production, 
non-cessation, and so on, of the undisturbed true nature of 
dharmas, of the unconditioned, of non-conceptuality, dis¬ 
tinctions, and of the absence of marks. [Ornament 4.18-19] 

[First to] third are knowledge of emptiness, signlessness, 
and wishlessness where [in response to the gods, the Lord, 
at Large Sutra 333] says, emptiness*rnd so on is the mark of 
this [deep perfection of wisdom]. 

[Fourth and] fifth are knowledge of non-production 
and non-cessation where he says that nonproduction, non¬ 
stopping, and so on are the mark of this [deep perfection 
of wisdom]. 
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The [Ornament's] "and so on" brings in [the sixth to 
eleventh] 29 knowledge of non-defilement and non-purifica¬ 
tion, knowledge of non-existence and own-being, knowl¬ 
edge of lack of support, and knowledge having the mark of 
space vWiere [the Lord] says nondefilement, nonpurifica¬ 
tion and so on are the mark of this [deep perfection of 
wisdom]. 

[Twelfth] is knowledge of the undisturbed true nature 
of dharmas. This is where [the Lord] says [the Perfection of 
Wisdom, like space, has no mark, is ultimately indescrib¬ 
able; and therefore named only according to ordinarv 
convention. Still] the world with its gods, men, and Asuras 
cannot disturb [or alter] that mark because that mark 
[emptiness] is their mark too. 

[Thirteenth], knowledge of the unconditioned 
(i asamskr) is where he says these marks have not been 
brought about ( asamskr ) by form, etc. to: the knowledge 
of all modes. 

[Fourteenth], knowledge of non-conceptuality is 
where he denies those marks are conditioned things with 
or without outflows, or that they are ordinary or extraordi¬ 
nary, and, using the example of space, gives a clear indica¬ 
tion [of marks] based on the knowledge of paths. 

[Fifteenth], knowledge of distinctions is from where 
[the Lord] teaches. Whether Tathagatas are produced or 
not produced, [just this markless element is established], 
up to, coursing in which the Tathagata has fully known 
the supreme awakening and thereafter has made a distinc¬ 
tion between all marks. Fie does so in order to illuminate 
the result—the unchanging [Tathagata] that works for the 
welfare of beings. 

[Sixteenth], knowledge of the absence of marks is 
where he says the Tathagata has fully known the 
marklessness of form (rupa) marked as "easily breakable, 
seeable" ( rupana ) and so on, 30 the marklessness of the 
perfection of giving and so on marked by renunciation 
Iparityaga) and so on, of the trances. Unlimited, and form- 
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less attainments marked by immovability ( avikopana ), the 
dharmas which act as wings to enlightenment marked by 
leading forth, up to, the knowledge of all modes marked 
as being 'before the eye.' Yo^i should know that the mark of 
the concentrations and formless absorptions is avikopana 
("not disturbed") because [Bodhisattvas] produce the noble 

paths in dependence on them. 

After this, based on how the sixteen knowledges of the 
knowledge of all aspects are the [mother who] gives birth to 
[the Tathagata, Maitreya] says, 

[The Lord] says the knowledge mark of the practice {naya) 
of the knowledge of all aspects is: the knowledge of [the 
Buddha who] dwells taking recourse to his own Dharma, 

[and who] honors, values greatly, reveres, and worships it; 
the knowledge [that all dharmas are] without a maker, that 
reaches everywhere, and that shows the unseen; the knowl¬ 
edge of the emptiness aspect of the world that indicates, 
teaches, and reveals [that], that teaches unthinkability and 
calmness, and [that knows] the cessation of the world and 
the perception [of it]. [Ornament 4.20-22] 

There, [first, at Large Sutra 334] is knowledge of the perfect 
Buddha who dwells taking recourse to his own Dharma 
where [the Lord] says, [The perfection of wisdom] is the 
genetrix who instructs [the Tathagata]. For this reason the 
right and perfect Buddha dwells taking recourse to this 
Dharma. 

[Second to fifth] is knowledge [of the perfect Buddha] 
honoring, valuing greatly, revering, and worshipping this 
[Dharma, the Perfection of Wisdom], where he says, [the 
Tathagata] honours, values greatly, reveres and worships 

it, and is grateful and thankful. 

[Sixth], knowledge [that all dharmas] are without a 
maker is where he says, on account of the nonbeingness of 
an agent [the Tathagata] fully knows that all dharmas are 
without a maker. 
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[Seventh], knowledge that reaches everywhere is 
where he says. Moreover unmade knowledge proceeds 
forth to, [i.e., knows] all dharmas [through the convention 
of not knowing]. 31 

Eighth, [knowledge] that shows unseen topics is where 
he says, this [perfection of wisdom] is instructress in this 
world because, when there does not arise an act of con¬ 
sciousness which has form as objective support, up to, the 
knowledge of all modes as objective support, it shows 
form that has not been seen. 

[Ninth to twelfth] are knowledges of the emptiness 
aspect [of all dharmas, and of the Tathagata] indicating, 
teaching, and showing up [that aspect] to trainees who he 
has gathered, matured, and freed, respectively. These are 
where [the Lord asks rhetorically why the Perfection of 
Wisdom produces and instructs the Tathagata,- and] says, 
[in response, that] it indicates, teaches, and shows up the 
world as empty. There you should understand that these 
three knowledges intend the triad of all-knowledges that 
are based on the three noble persons and go with (vrttim 
adhikrtya) a part [of the full attainment], the aim, and direct 
perception, respectively. 

Thirteenth [and fourteenth] are knowledge of the un¬ 
thinkable and knowledge of calm where he says this 
[Perfection of Wisdom] shows up [the world] as unthink¬ 
able, as calm, and so on. 

[Fifteenth and sixteenth] are knowledge of the cessa¬ 
tion of the world, and knowledge of the cessation of the 
perception (. samjna ) of the world. This is where he says that 
dharmas do not exist [and cannot be apprehended], that no 
perception of this world or the other world takes place, 
and that the perfection of wisdom is the Tathagata's 
genetrix since she shows that is how things are. 

[Maitreya] has explained the knowledge mark. Now 
he has to explain the distinctive feature mark so he says, 

[The Lord] also says the mark distinguishing [the practice] 
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is the sixteen instants with the truths for their range distin¬ 
guished by the unthinkability feature and so on. [Ornament 
4.23] 

’he "sixteen instants" are systematized as the forbearances 
md knowledges of dharma, and the subsequent knowl- 
;dges for each truth, "that have the truths for their range," 
.e., that have the four noble truths as their object, and "are 
iistinguished" from [the sixteen instants of the practice of] 
listeners and so on. 

How? [First, the practice is distinguished by] the un¬ 
thinkability feature that brings in the first instant—[forbear¬ 
ance and knowledge of dharma] in suffering. It is where [the 
Lord] says, the Tathagata-dharmas are unthinkable be¬ 
cause thinking has been transcended. And so, Subhuti, 
are also form [etc. to: all-knowledge] unthinkable, and 
so on. With that statement he teaches that the objects [of 
knowledge] are unthinkable. And in this way [at Large Sutra 
494,the Lord] will say, "The Bodhisattva patiently accepts 
the cognition and forsaking of the Streamwinner, etc. to: 
Prarvekabuddha." 

Second, about the incomparability feature that brings 
in the second instant he says, [Tathagata-dharmas are] in¬ 
comparable because comparing has been transcended. 
And so, Subhuti, are also form [etc. to: all-knowledge] in¬ 
comparable, and so on. 

Third, about the immeasurability feature that brings in 
the third instant he says [Tathagata-dharmas are] immea¬ 
surable because measuring has been transcended. And so, 
Subhuti, are also form [etc. to: all-knowledge] immeasur¬ 
able, and so on. 

Fourth, about^the incalculability feature that brings in 
the fourth instant—[subsequent knowledge] of suffering— 
he says, [Tathagata-dharmas are] incalculable because 
calculating has been transcended. And so, Subhuti, are 
also form [etc. to: all-knowledge] incalculable, and so on. 

You should understand that where he says, Tathagata- 
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dharmas are equal to the unequalled, being equal to the 
unequalled is the aim, and hence is a feature that accompa¬ 
nies all [the first four features that distinguish the practice] 
insofar as they cause that feature. Alternatively, just the two 
dharma and subsequent knowledges that are distinguished 
as equal to the unequalled based on their being the cul¬ 
mination, [i.e., path of freedom] make [the practice] equal, 
[i.e., similar] to the unequalled Buddhas. Thus he says, 
[Tathagata-dharmas are equal to the unequalled] because 
equal and unequal 33 has been transcended [because they 
protect all beings and do not abandon them]. And so, 
Subhuti, are also form [etc. to: all-knowledge] equal to the 
unequalled. In this way has the perfection of wisdom of 
the Tathagata been set up as a performance equal to the 
unequalled. 

Fifth, the including-all-noble-persons feature that 
brings in the first instant—[forbearance and knowledge of 
dharma] in the origin—is where he uses the example of [a 
strong king who entrusts all affairs of the kingdom to] a 
minister to say that all dharmas are entrusted to the Perfec¬ 
tion of Wisdom that has been set up for the sake of a great, 
[unthinkable, and so on] performance. And why? Because 
[Bodhisattvas with the Perfection of Wisdom] do not take 
hold of all dharmas, nor settle down in them. He says the 
Buddha's unique understanding corroborates this where, 
[in response to Subhuti's question], he says, it has been set 
up so that one should not take hold of form nor settle 
downin it, up to, [the Bodhisattva] should not take hold of 
[the level of a Buddha, all-knowledge], the knowledge of 
all modes, and Tathagatahood, and he should not settle 
down in them. 

Sixth, [the practice is distinguished by] being acces¬ 
sible to the experience of special persons, a feature that 
brings in the second instant. This is where [the gods] 
say that this [perfection of wisdom] is accessible to the 
experience of those who are learned in and who dis¬ 
cern the subtle and minute ( suksma-nipuna-pandita-vijna - 
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vedamyatvena) , 34 There, based on [knowledge] of the nature 
and diversity of reality, [those "learned about] the subtle" 
(suksma) have penetrated into the topic of true reality, 
and [those "learned about] the minute" ( nipiina ) have pen¬ 
etrated into every topic. There are two of these. "Those who 
are learned" ( pandita) are ordinary beings with an already 
formed intelligence that has ripened and is obtained at 
birth. They are endowed with wisdom capable of discerning 
both topics. Those [noble beings] who have seen the truths 
are "discerning" ( vijna ) because their knowledge ( jnana ) has 
penetrated ( pravista ) both topics. 

Seventh, the uncommonness feature that brings in the 
third instant is from where they say. If all the beings 
counted up in this great trichiliocosm would become 
Faith-followers, and so on, up to, become Pratyeka- 
buddhas, compared with their cognition and forsaking, 
for one single day, the willingness to find pleasure and so 
on [in the cognition and forsaking of] this perfection of 
wisdom [will be superior]. 

Eighth, the feature of being a quick, direct knowledge 
that brings in the fourth instant—[subsequent knowledge] 
in the origin—is where [the Lord] says this [Perfection of 
Wisdom] gives a more detailed explanation of the excep¬ 
tional dharmas, so those who devote themselves just to it 
reach nirvana more quickly than do those who ride in other 
vehicles. 

Ninth, the feature of neither decreasing nor increasing 
that brings in the first instant—[forbearance and knowledge 
of dharma] in stopping—is where [the gods] say it is a great 
[perfection] because it neither decreases nor increases 
even though all beings pass away into complete nirvana in 
perfect full enlightenment. 

Tenth is the intense practice feature that brings in the 
second instant. [Subhuti asks about the past lives of Bodhi- 
sattvas who instinctually gravitate towards the Perfection of 
Wisdom, and the Lord], using the example of a cow that has 
just given birth [seeking] her calf, says [Bodhisattvas with a 
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sharp instinct who] firmly believe immediately on hearing 
[this deep perfection of wisdom] have listened to it earlier. 

He says their prior hearing and so on causes it. 

Eleventh, the full attainment feature that brings in the 
third instant is where he says that these same [Bodhisattvas] 
have attended on many Buddhas, deceased in Tusita, and 
been reborn here, and the opposite [Bodhisattvas, who 
do not instinctually respond to the Perfection of Wisdom], 
fall to the two other noble [Listener and Pratyekabuddha] 
levels. 

Twelfth, the objective support feature that brings in 
the fourth instant—[subsequent knowledge] of stopping— 
is where he uses the example of a boat breaking up on the 
ocean, and says about those who do and do not have a prop, 
that they will cross the ocean of samsara based on whether 
or not they find the support of the causal sign for reaching 
the knowledge of all aspects. 

Thirteenth, the foundation feature that brings in the 
first instant—[forbearance and knowledge of dharma] in 
the path—is where he uses the example of fired and unfired 
pots as.a metaphor for [skilled and unskilled Bodhisattvas] 
who are and are not foundations for the practice dharmas. 

Fourteenth, the full complement feature that brings in 
the second instant is where he uses the example of well and 
improperly caulked ocean-going ships as a metaphor for 
[skilled and unskilled Bodhisattvas] who have and do not 
have the full complement of practice. 

Fifteenth is the assistant feature that brings in the third 
instant. This is where he uses the example of an old and 
decrepid man [with assistants, one on either side], as a 
metaphor for those who fall or do not fall into the extremes 
of samsara and nirvana, indicating [Bodhisattvas] who have 
and have not been taken hold of by perfect wisdom and 
skillful means operating together. 

Sixteenth, the non-relishing feature that brings in the 
fourth instant—[subsequent knowledge] of the path—is 
where he says [Bodhisattvas train in the Perfection of 
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Wisdom] by not misconstruing and not longing for any 
dharma because all dharmas are empty of own-being, and 
that those who turn over their wholesome roo ts to supreme 
enlightenment should tend and so on [to their good spiri¬ 
tual friends]. 

Here is [a triad of verses] that bring together in meter 
the topics in the preceding prose. 

You should know sixteen features that distinguish this 
special path from other paths. It is unthinkable, incompa¬ 
rable, transcends measure and calculation, includes all noble 
persons, is knowable by the discerning, is an uncommon 
knowledge, quick knowledge, neither decreases nor in¬ 
creases, is [an instinctual] practice, and [brings] full attain¬ 
ment, and is also [distinguished by its] objective support, 
foundation, full complement, assistance, and non-relishing. 
[Ornament 4.24-26] 

[Maitreya] has explained the distinctive feature mark. 
Now he has to explain the function mark, [i.e., the particular 
things this practice does that differentiate it from Listener 
and other practices], so he says. 

The function [or result] that marks [the practice of the 
Perfection of Wisdom is] benefit, happiness, protection, ref¬ 
uge, and resting place for people, [becoming] a final resort, 
island, "leader," effortless [teacher, one who teaches] the 
three vehicles without realizing the fruit [as something real], 
and, finally, being a basis (gati) [as a Buddha]. [Ornament 
4.27-28] 

There, 35 [first, the practice's] benefit function is where 
[the Lord, at Large Sutra 348, asks rhetorically, How have 
Bodhisattvas] set out for the benefit of the world? He 
says they liberate [beings] from the five places of rebirth 
and place them into nirvana, i.e., arrange for their future 
benefit. 
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[Second, its] happiness function is where he says they 
have set out for the happiness of the world because they 
liberate them from physical ills, mental sadness and 
despair and place them into nirvana, i.e., arrange for their 
happiness in the here and now. * 

[Third, its] sheltering function is where he says 
Bodhisattvas shelter the world, i.e., place [beings] in the 
true state of dharmas that is not a maturation [in the form of 
suffering life] because they protect them from all the suffer¬ 
ings that belong to samsara, and demonstrate Dharma so 
that they will not reoccur. 

[Fourth, its] refuge function is where he says 
[Bodhisattvas] are a refuge of the world, i.e., arrange their 
definitive benefit, because they place beings doomed to 
undergo birth and so on in nirvana that leaves nothing 
behind. 

Fifth, [its] resting place function is where he says 
[Bodhisattvas] become a resting place, in the sense that they 
relieve the causes of suffering, by demonstrating Dharma 
so that beings learn not to embrace [form and so on, up to, 
the knowledge of all aspects], and learn not to connect [to 
them, i.e., they demonstrate Dharma so that they will learn] 
they are not produced and do not stop. 

Sixth, [its] final relief [or backup] function is where he 
says they are their final relief, i.e., they arrange [for beings] 
to realize the sameness of samsara and nirvana, because 
they demonstrate the dharma [saying]. The Beyond of all 
dharmas, that is not all dharmas. And why? Because in the 
Beyond of form, etc. there is no discrimination, to the 
effect: this is form and so on. 

Seventh, [its] island function is where he compares 
form and so on that is limited by its beginning and end 
with places surrounded by water, and says [Bodhisattvas] 
are islands, i.e., provide an actual site for the realization of 
their own and others' welfares, because thev demonstrate 
[to beings] the end of thirst, freedom from attachment, 
cessation, and nirvana. 
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Eighth, [its] leader function is where he says they are 
leaders, i.e., arrange progress towards the welfare of others, 
because they reveal Dharma for the sake of the nonproduc¬ 
tion, nonstopping, nondefilement and nonpurification of 
all dharmas, form, etc. 

Ninth is the effortless function [of a road that conveys 
those who travel on it to where they want to go. 36 Bodhi- 
sattvas] demonstrate Dharma based on all-knowledge and 
provide an effortless act for the welfare of beings. This is 
from where [the Lord] says to Subhuti, [Bodhisattvas] 
demonstrate dharma to the effect that form, etc. up to the 
knowledge of all aspects, are based on space ( akasagatika ); 
that the emptiness of form neither comes nor goes, up to, 
Based on the uneffected ( anabhiscmskdra-gatika) are all 
dharmas. 

You should understand that [the Lord] is showing that 
[the practice] based on all-knowledge functions in all these 
[prior] cases [to give practitioners] nirvana. 

Tenth, [the practice has] the function of [teaching] 
going forth in the three vehicles and non-realization of the 
fruit. This is from where [the Lord] says to Subhuti, all 
dharmas are based on the nonproduced, nonceasing, non- 
defiled and nonpurification, up to, all dharmas are based 
on the immobile. Thus he says [Bodhisattvas] demonstrate 
the dharmas of the knowledge of paths, i.e., they arrange 
[that beings] correctly go forth in the three vehicles without 
realizing, [i.e., becoming attached to] the fruit [as real]. 

Eleventh, the function of being a basis (gati) is from 
where he says, For all dharmas are based on form 
(rilpagatika ), up to. For all dharmas are based on supreme 
enlightenment. Thus he says that Bodhisattvas demon¬ 
strate knowledge of all aspects of all d&armas, i.e., they are 
based on the world. [That is, the final nature of the skandhas 
is the final nature of all dharmas. Bodhisattva are, or are 
based on, or arrange or present themselves as skandhas, 
and all dharmas, and thereby demonstrate them all in all 
their aspects, as do Buddhas.] 
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[Maitreya] has explained the function mark. He has to 
explain the own-being mark, [i.e., what essentially defines 
the practice], so he says. 

They consider own-being [or essential nature] is the fourth 
mark [of the practice] because it marks the marked [target], 
as it were, [as the target]. It has sixteen [aspects]: isolation 
from cankers, tokens, signs, and the side to be shunned and 
its antidote. [It is the own-being of a practice] that is difficult 
to do, is definite [to reach enightenment that is] the aim [mo¬ 
tivating it], offers no basis, prohibits settling, is the "objec¬ 
tive support," is antagonistic, unobstructed, trackless, is not 
a basis, is unborn, and does not apprehend [even] suchness. 

[Ornament 4.29-31] 

Why are there "sixteen"? [First, its] own-being is isolated 
from cankers. This is where [the Lord] says, [Bodhisattvas 
who believe in the deep perfection of wisdom] will in 
their own-being be isolated from the disciplining of 
greed, hate and delusion, and so on. 

Second, about an own-being isolated from tokens of 
these [cankers—greed and so on—the Lord] says. They will 
in their own-being be isolated from the tokens of greed 
and so on. 

Third, about an own-being isolated from signs of those 
[cankers] he savs. They will in their own-being be isolated 
from the signs of greed and so on. There a "token" ( lifiga ) 
is the final [causal] basis of physical, etc., suffering 
(, dausthulya ), and a "sign" {nimitta) is [causal] unwise atten¬ 
tion and so on. 

Fourth, about an own-being isolated from opposing 
and counteracting sides, [Subhuti and the Lord] say, [Bodhi¬ 
sattvas] are in their own-being isolated from greed and non¬ 
greed, hatred and non-hatred, delusion and non-delusion, 
they are destined for [or act like] (- gatika ) the knowledge of 
all modes, providing [or modeling] the path of meditation 
for [trainees] who believe [in the Perfection of Wisdom], 
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Fifth, [armed with great armor woven out of the prac¬ 
tice of the six perfections Bodhisattvas wage the hard battle 
for the welfare of others; hence its essential mark is] an own¬ 
being of [a practice] that is hard to do. This is where 
[Subhuti and the Lord] say how hard it is [for Bodhisattvas] 
to cultivate the Perfection of Wisdom, saying, they have put 
on this armour for [work that is] hard to do—leading all 
beings to nirvana, because they have not buckled it on 
(because all dharmas are absolutely non-existent). 

Sixth, about an own-being [of a practice] that is definite 
(. aikantika) [to reach enlightenment for the sake of all beings, 
they] say, it cannot be it is impossible, there is no chance 
that Bodhisattvas who have not buckled on such armor, 
[since ultimately it does not exist], should fall on the level 
of a Disciple and so on, making it clear [they are talking 
about] the development [of a practice by Bodhisattvas in a 
lineage] that is definite [to reach Buddhahood]. 

Seventh, about an own-being of the [motivating] aim— 
[the knowledge of all aspects for the welfare of all beings]— 
they say, Bodhisattvas have not put on armor for the sake of 
all beings and for the sake of the cognition of the knowl¬ 
edge of all modes, to teach [that Bodhisattvas] do not devi¬ 
ate from the development [of practice] with that aim. 

Eighth, about an own-being that offers no basis, 
[Subhuti] says. Deep, O Lord, is this perfection of wisdom. 
She is not to be developed by anyone, and so on, up to. 
This development of perfect wisdom is an undevelop¬ 
ment of the development ( bhavana ) of the knowledge of all 
modes. They develop [a practice] in a form that does not get 
at something that has to be developed, someone who is 
developing it, or a process of developing it, [a practice] that 
is the undevelopment ( vibhavana ) [by not settling down on, 
and, in that sense, a development] of all-knowledge. 

Ninth, an own-being that does not settle down is from 
where [the Lord] says. Here, in this deep perfection of 
wisdom, the irreversible Bodhisattva should thoroughly 
ponder , 37 up to, they do not tremble and so on at this 
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[Perfection of Wisdom], when it is being taught. They 
thoroughly ponder on the Perfection of Wisdom without 
settling down, [effecting] the undevelopment [by not set¬ 
tling down on, and, in that sense, development] of the 
knowledge of paths. 

Tenth is an own-being of the objective support. From, 
How, Lord, does the Bodhisattva, the great being, through 
a series [of thoughts] inclined to the knowledge of all 
modes have an apperception of ( vyavacarana ) this deep 
perfection of wisdom? up to, O Subhuti, the Bodhisattva, 
the great being, has an apperception of this deep perfec¬ 
tion of wisdom through a series [of thoughts] inclined to 
[emptiness and so on, to Suchness and so on], etc. to: a 
magical creation, [the Lord] presents [the practice that is] 
the undevelopment [by not settling down on, and, in that 
sense, development] of the knowledge of all aspects. 
[Subhuti] asks [if at that time Bodhisattvas] then apperceive 
form, up to, the knowledge of all aspects, taking what the 
Lord has said based on the features of the objective supports 
of all-knowledge and the knowledge of paths as point of 
departure, to make clear that there is no distinguishing 
feature of the objective support of the knowledge of all 
aspects. 38 [The Lord] says, [When a Bodhisattva courses in 
perfect wisdom], he does not apperceive form, etc. to: the 
knowledge of all modes, up to, [for the Suchness of form 
and] the Suchness of the knowledge of all modes [are just 
one single Suchness. And so for feeling, and everything 
up to the eighteen special] Buddhadharmas, to teach in 
response that the suchness of the knowledge of all aspects 
is the objective support's distinguishing feature. There 
vyavacarana ("apperception") is insight-knowledge. Qualm: 
Well then how [do you explain Ornament 1.40] that says, 
"The objective support is all dharmas. They are, further¬ 
more, the wholesome and so on"? [In response the Lord] 
says. Form is just the knowledge of all aspects and the 
knowledge of all aspects is just form, i.e., they have each 
other's deep essential nature. And why? Because they and 
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their suchnesses are not two or divided. Qualm: In that case 
how is it tenable that [the Buddha] turns the wheel of the 
Dharma and so on? [In response the Lord] says, the 
Suchness of the Buddha and the Suchness of the knowl¬ 
edge of all aspects are not two or divided. He is referring to 
[the difficult topic that] caused [the Buddha, immediately 
after enlightenment to have] a slight hesitation ( utsukn ) 
about turning the wheel of the Dharma, because the objec¬ 
tive support [suchness], and [the Buddha] that has that 
objective support are not different. 

Eleventh, an own-being antagonistic ( vipratyanika ) to 
the entire world is from where [the Lord] says to the gods 
[that he slightly hesitated to teach after enlightenment, be¬ 
cause] this Dharma is deep through the idea of space, [of 
Suchness, of the Dharma-element and so on], up to [w r here 
the gods say, In antagonism to the entire world has this 
Dharma been expounded], because this Dharma is not 
demonstrated for the sake of taking up, nor for the sake 
of not taking up the knowledge of all aspects. But it is in 
taking up [form, up to, Buddhadharmas] that the world 
courses. They are saying the Perfection of Wisdom goes 
against ( vipratyanika) the entire world, and that those who 
take up [form and so on] in their practice have no aptitude 
for [the Dharma], 

Twelfth, about [the practice of the Perfection of Wis¬ 
dom that has] an own-being that is not obstructed, [Subhuti] 
says this knowledge Dharma is nowhere by form and so on 
obstructed, because it is in agreement with the clear realiza¬ 
tion in which all the aspects of the three all-knowledges are 
complete. 

Thirteenth, about an own-being that is trackless 
(i apada ), [Subhuti] says dharmas are trackless, i.e., that 
known and knower are the same, on account of the 
nonapprehension of a track of form and so on, [i.e., of a 
real thing that the word "form" refers to]. 

Fourteenth is the own-being of [a practice that] is not a 
basis ( agati ). Now, based on the fact that [the practice of] 
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cultivating the Perfection of Wisdom is [the mother] giving 
birth to all three of the all-knowledges, [Subhuti], taking 
Subhuti's [practice] as an example, says the Elder Subhuti 
is bom after the image of the Tathagata because. As the 
Tathagata's Suchness has neither come nor gone, so also 
that of Subhuti the Elder. Similarly, [he continues]. As 
the Tathagata's Suchness, so is that of all dharmas. [And 
the Suchness of the all-dharmas is the same as that of 
the Tathagata. But the Tathagata's Suchness is a non- 
Suchness. It is thus also that Subhuti the Elder has been 
bom after the image of the Tathagata]. This is the true 
dharmic nature, in general, of form and so on that are as¬ 
serted to be material things. As the [TathagataJ-Suchness, 
[so has Subhuti the Elder] been established ( sthiti ) [and he 
has been bom after the image of the Tathagata]. This is the 
true dharmic nature of objects extended [in time and space]. 
As the [Tathagata's] Suchness is immutable and indis¬ 
criminate (aviknlpn) [so also that of Subhuti the Elder]. 
This is a practice dharma's true dharmic nature when it is 
special and free from the conceptualization of that. [As the 
Tathagata's Suchness is nowhere obstructed, so also that 
of all dharmas. The Suchness of the Tathagata, and the 
Suchness of all dharmas, they are both one single] Such¬ 
ness, not two or divided. This is the true nature of dharmas 
that is the absence of a basis for a difference between the 
three vehicles. [And so on, up to. As the Suchness of the 
Tathagata cannot fail to be the Suchness of each and every 
dharma, just such is that] Suchness; [just so is Subhuti the 
Elder bom after the image of the Tathagata because he is] 
not other than Him [and so on]. This is the true dharmic 
nature of [a practice that] does not search for that [suchness 
that is] other than the three vehicles. [As the Suchness of 
the Tathagata is not past, future, or present, so also the 
Suchness of all dharmas and so on. Through the Suchness 
of the sameness of the past is the Suchness of the same¬ 
ness of the Tathagata; through the sameness of the such¬ 
ness of the Tathagata is the Suchness of the sameness of 
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the past. And so for the future and present.] The suchness 
of the three periods of time is the natural state of nirvana. 
[In consequence the Suchness of form, etc., and the Such¬ 
ness of the Tathagata, are not two or divided. And so for 
the Suchness of the self, etc. to: one who sees, of the six 
perfections, the various kinds of emptiness, etc. to: of the 
knowledge of all modes. It is because he has fully known 
this Suchness in Suchness ( tathata ) that a Bodhisattva, a 
great being comes to be called a 'Tathagata'.] Thus [Subhuti] 
says the suchness of the skandhas, the suchness of the ele¬ 
ments, sense-fields, dependent origination and so on, up to, 
the suchness of the perfection of giving and so on, up to, the 
suchness of the knowledge of all aspects and the suchness of 
the Tathagata are not two or divided, and because he has 
obtained the name "Tathagata" from his understanding of 
that, the regions of this great trichiliocosm rise up and sink 
down as signs bearing witness to that name. The Sfdra says 
at that time this great trichiliocosm "goes through six 
changes and there are eighteen great signs:" 39 it shakes, 
shakes greatly and shakes violently, stirs, stirs greatly and 
stirs violently, it quakes, quakes greatly and quakes vio¬ 
lently, is agitated, greatly agitated and violently agitated, 
resounds, resounds greatly and resounds violently, and 
rumbles, rumbles greatly and rumbles violently. There the 
six changes are stirring, rising up, sinking down, going up, 
going down, and resounding with sounds. You should un¬ 
derstand the eighteen great signs as those six changes—stir¬ 
ring and so on—each subdivided into small, middling, and 
big. You should understand that the eighteen statements 
teach that in the container world (based on the earth that has 
or has not been cultivated), and in the world as inhabitants 
(based on the four classes of beings who are immoral, who 
believe in the gods, who are arrogant, and who have knowl¬ 
edge) there is a small, middling, or big shaking action, up to, 
a small, middling, or big violent rumbling action. Thus he 
says that [the Elder Subhuti] is bom after the image of the 
knowledge of all aspects. 40 
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Fifteenth, an unborn own-being is from where 
[Subhuti] says. But Subhuti the Elder, O Gods, is not bom 
after the image of form, [or anything other than form], or 
bom after the image of the Suchness of form, [or any other 
dharma], up to, because all those dharmas are not appre¬ 
hended through which anyone would be bom after. Thus 
he says he is bom after the image of the aspect of the knowl¬ 
edge of paths. 

And sixteenth, an own-being [of a practice] that does 
not apprehend even suchness, is where [Sariputra] says. 
Deep, O Lord, is the Suchness ( tathata ) because it is always 
just such ( tatha eva), nonfalseness ( avitathata ) that does not 
deviate [from the way things are] ( aviparita ), unaltered 
Suchness {ananya-tathata) that is the true nature of dharmas 
sought in the dharmas themselves, the Dharmahood 
(dharmata) that marks dharmas as undivided, the Dharma- 
element that causes all noble dharmas, the established na¬ 
ture of Dharma ( dharma-sthiti ) that is made by all Buddhas, 
the fixed nature of Dharma ( dharma-niyamata ) that is the 
inexorability of cause and conditions [leading to specific 
effects], the Reality limit that you finally reach when you 
have not deviated [from reality], and so on, up to, [Form is 
just not apprehended, how could the Suchness of form be 
apprehended? etc. to:] the knowledge of all modes is just 
not apprehended so how could its Suchness be appre¬ 
hended? [The Lord then] uses the example of a gigantic 
winged bird without the wings [to fly long distances] as a 
metaphor for [Bodhisattvas] who have applied themselves 
to giving and so on, but who will still fall to the level of 
a Listener and so on unless they have the Perfection of 
Wisdom and skillful means, and, [where he says. When 
this chapter of Suchness was being taught, the thought of 
200 monks were freed from outflows and so on], reveals 
the realizations that many [different Listeners and Bodhi¬ 
sattvas] got at that time from the teaching. 

[Maitreya] has explained the own-being mark. Now, 
thinking, "I shall explain the aid to liberation," he says. 
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They assert that in this understanding of all aspects the 
wholesome [root that grows into] the perfect achievement of 
giving and so on, without making it into a sign, is the aid to 
liberation. [Ornament 4.32] 

This is from where [the Lord] says, [The Bodhisattva] not 
lacking in [perfect wisdom and] skill in means, beginning 
with the first thought of enlightenment, gives gifts, but 
does not make that into a sign, up to, cultivates the knowl¬ 
edge of all aspects but does not make that into a sign. [The 
practice at this first stage of the Bodhisattva's path] is in five 
parts because it is made up of faith, vigor, recollection, 
meditative stabilization, and wisdom. 

There, "faith that has the Buddha and so on as its 
object" is where [the Lord] says, [The Bodhisattva] brings 
to mind those Buddhas of the three times, and the mass 
of morality, and so on, and emptiness, signlessness, and 
wishlessness meditative stabilizations, but all that he 
does not make into a sign. One should know that this 
Bodhisattva [will not stand on the level of a Disciple or 
Pratyekabuddha], but unhurt and uninjured he will know 
full enlightenment. There they are "hurt" when they fall to 
the Listener level, and are "injured" when they plunge from 
great enlightenment. 

"Vigor when it comes to giving, etc.," is where he says, 

For by that Bodhisattva, beginning with the first thought 
of enlightenment, gifts have been given and so on, up to, 
wisdom has been cultivated, but that has not been made 
into a sign, and so on. 

"Mindfulness of the complete aspiration" is where 
[Sariputra] says that [Bodhisattvas] with an aspiration not 

lacking in perfect wisdom and skill in means will indubi¬ 
tably win full enlightenment. 

"Non-conceptual meditative stabilization" is where he 
says, [the Bodhisattva] has apprehended no dharma which 
fully knows, or by which he fully knows form, or feeling, 
and so on. 
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"Wisdom that knows dharmas in all their aspects" is 
where it says, The Bodhisattva should fully know all 
dharmas in all their modes and yet these dharmas do not 
exist and cannot be apprehended, and so on. Thus this 
wholesome root that aids liberation has five parts so 
[Maitreya] says, 

It has five parts: [faith that has the Buddha and so on as 
objective support, vigor when it comes to giving and so on, 
mindfulness of the complete aspiration, non-conceptual 
meditative stabilization, and wisdom that knows dharmas 
in all their aspects. Ornament 4.34] 

You should not say the faith and so on here are [true] facul¬ 
ties ( indriya ), because the actual faculty [achieved at a later 
stage of practice] is absent [from them]. 

This faith and so on is subdivided into three—small, 
middling, and big—so [Maitreya] says, 

They think sharp [Bodhisattvas] easily know perfect enlight¬ 
enment. [Ornament 4.34c] 

That is, [Bodhisattvas] with the biggest, [i.e., strongest] fac¬ 
ulties [know it easily]. This is where [Subhuti] says, easy to 
fully awaken to. Lord, is the supreme enlightenment. For, 
O Lord, when all dharmas are empty, that dharma does 
not exist which would fully awaken," etc. 

Those with soft [faculties] know it with difficulty. [Ornament 
4.34d] 

This is where [Sariputra] says Bodhisattvas countless like 
the sands of the Ganges would not turn away from right 
and perfect enlightenment [were it as easy as Subhuti says], 
so it is hard for Bodhisattvas to fully know it. [Subhuti] 
demonstrates [to him] that full awakening is easy for 
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[ Bodhisattvas] when they are aware ( samjnin ) of the signless 
and do not apprehend in the four (form and so on, some¬ 
thing other than it, its suchness, or something other than 
that) a sign of a turning dharma. [Sariputra] says the 
unwanted consequence [of the assertion that there are no 
Bodhisattvas who turn from enlightenment] is there would 
be only one single kind of Bodhisattva because the three 
(Listener vehicle and so on) 41 Bodhisattvas would not exist. 
Starting from [where Purna tells Sariputra to ask Subhuti], 
Do you look for even one single kind of Bodhisattva? 
[Subhuti demonstrates to Sariputra that] in truth, i.e., in ul¬ 
timate truth, and as things stand, i.e., in the [conventional] 
representation state you cannot assert either a single Bodhi¬ 
sattva or many of them. Since this is the part tenable [for 
Bodhisattvas] with middling [strength faculties] he is talk¬ 
ing about them. 

There are three signs that mark this aid to liberation: 
the mark of not trembling when [Bodhisattvas] do not be¬ 
come cowed, the mark of not being terrified when they do 
not become stolid in mind, and the mark of not becoming 
terrified when they have no regrets. Therefore [Subhuti] 
_ says that since big Bodhisattvas [with sharp faculties] derive 
their status ( prabhavyamana ) from the knowledge of all as¬ 
pects without distinction, you cannot apprehend any basis 
for the idea that there are three sorts of Bodhisattva, and. If 
the Bodhisattva does not become cowed or stolid in mind, 
has no regrets and is not frightened, then you should un¬ 
derstand that this Bodhisattva is bound to go forth to the 
supreme enlightenment. 

There [the Large Sutra ] says [Bodhisattvas] with small, 
[i.e., weak faculties] have a perfect achievement of giving 
and so on, v^thout making it into a sign; it says those with 
middling [faculties] cultivate the emptiness of all dharmas 
and so forth; and it says [Bodhisattvas] with big, [i.e., the 
strongest] faculties [do not apprehend] form and so on, 
something other than it, its suchness, or something other 
than that, and so on. 
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5K 

You should know all this [aid to liberation ( moksa - 
bhaglya )] is produced by listening and thinking because it 
first causes [Bodhisattvas] to enter into the [Buddhist] teach¬ 
ing. Here the distinguishing feature of moksa ("liberation") 
is separation [from suffering and its causes]. Because it 
helps that part ( bhaga ), it is an aid to liberation. 

[Maitreya] has explained the aid to liberation. Now, 
thinking, "I shall explain the aids to [knowledge that] 
penetrates [final reality]," he says. 

Here [the Lord] teaches that the objective support of the 
warmed is all beings, and says an even mind and so on 
towards just them are the ten aspects. [Ornament 4.35] 

The "here" is referring to a path of preparation. Why? 
In order to make it known that insofar as that [earlier] one 
was to do with clear realization, and this one is to do with 
practice, it is distinguished from the aids to penetration 
explained in the Knowledge of All Aspects chapter. Hence 
[the Lord] says, [the Bodhisattva who wants to know full 
enlightenment] towards all beings, he produces an even 
mind and makes them into an object, and stands [without 
taking anything as a basis]. 42 Similarly, he says they produce 
a friendly mind towards them and make them into an 
object, produce a mind in which pride has been slain and 
make them into an object, and similarly, produce a thought 
of benefit, a thought free from aversion, and a thought free 
from harming, and similarly produce a thought [that they 
are] mother/father, brother, sister, son, daughter, friends 
and advisors, and family and blood relatives, and make 
them into an object. There the ten aspects are based on 
taking each of the pairs of mother and father and so on 
as one. 43 

The peaked [aids to penetration are] when [Bodhisattvas] 
themself desist from evil, stand in giving, etc., enjoin those 
on others, and praise and show favor. [Ornament 4.36-37a] 
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"Those," i.e., desisting from evil and engaging in giving and 
so on. The Lord teaches its special objective supports and 
aspects where he says, [The Bodhisattva] himself should 
become one who abstains from taking life, and so on, 
[should practice all the purification dharmas], up to, should 
become one who is absorbed in dependent origination in 
unfolding and reverse order; and others also he should 
induce to enter into that equipoise, he should praise them, 
and should enthusiastically support [or acquiesce in the 
efforts of] others [who have done so]. 44 

Similarly, the forbearance is knowledge of the four truths 
underpinned by self and other. [Ornament 4.37ab] 

"Similarly," i.e., just as [the Lord] has explained the differ¬ 
ent objective supports and aspects based on self and other 
for the peaked, he says [about the forbearance]. He should 
himself comprehend suffering and so on, up to, he himself 
should enter on a Bodhisattva's special way of salvation, 
and others also he should induce, and so on. 

Similarly, 

i.e., based on self and other, 

you should know the highest dharmas, 

i.e., you should know the Lord is explaining their different 
objective supports and aspects, 

where [he says] they mature all beings and so on. [Ornament 
4.37cd] 

This is where [the Lord] says. He himself should mature 
beings [and so on, up to, should produce the cognition of 
the knowledge of all modes, and others also he should in¬ 
duce and so on. He should forsake all defilements together 
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with their residues and so on, he should acquire the ac¬ 
complishment of a long lifespan, and the stability of his 
good Dharma. It is thus that a Bodhisattva, who wants to 
go forth to enlightenment should train in perfect wisdom 
and skill in means. When he thus trains, then form, etc. to: 
the stability of the Good Dharma, will be uncovered to 
him], up to. And why? Because even before 45 [in his earlier 
lives] he did not take hold of form and so on. And why? In 
corroboration [the Lord] denies that [even the absence of 
obscuration that is] the non-seizing of those [forms and so 
on] is the own-being of those [forms and so on]. Thus he 
says, because the non-seizing of form, etc. is not form, up 
to, because the non-seizing of the knowledge of all modes 
is not the knowledge of all modes. 

Furthermore these aids to penetration each are subdi¬ 
vided into three classes: small, middling, and big. There, 
about the small warmed, based on not harming others at the 
present time, [the Lord] says, [the Bodhisattva who wants 
to know full enlightenment] towards all beings, he pro¬ 
duces an even mind and makes them into an object, and 
stands [without taking anything as a basis]. About the mid¬ 
dling, based on their intention to benefit others in the future, 
he says [Bodhisattvas] produce a thought of benefit, and 
make them into an object and so on; and about the big, 
based on wanting to supply others with what they want in 
the present and future, he says they produce the thought 
that they are mother, father, brother, sister, and so on, 
and make them into an object and so on. About the small 
peaked, based on wanting to stop the cause of other's suffer¬ 
ing, he savs they themselves abstain from taking life and so 
on; about the middling, based on wanting to unite others 
with the cause of happiness, he says they themselves fulfill 
the perfections of giving and so on; and about the big, 
based on wanting to remove what causes others to make a 
mistake about suffering and happiness, he says they them¬ 
selves should cultivate the emptiness of the subject and so 
on. About the small forbearance, based on wanting to unite 
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others with the noble path, he says they themselves compre¬ 
hend suffering and so on; about the middling, based on 
wanting to unite others with the results, he says they them¬ 
selves produce cognition f(jr the realization of the fruit of a 
Streamwinner, etc., but do not realize the reality limit and 
so on; and about the big, based on wanting to unite others 
with Buddhahood, he says they enter on the [Bodhi- 
sattva's] special way of salvation. You should understand 
that this big forbearance has a single instant. About the 
small, highest dharmas, based on wanting to mature them 
in the three vehicles without qualification, he says they 
themselves mature beings and so on; about the middling, 
based on wanting to unite them with the Bodhisattva path 
in particular, he says they themselves produce a Bodhi- 
sattva's superknowledges; and about the big, based on 
wanting to found for others the absolutely foremost total 
perfection, he says they themselves produce the cognition 
of the knowledge of all modes. 

The statement [in the Treasury of Knowledge] that, "The 
highest dharmas are also a single instant just like the big 
forbearance" is governed by [the path of preparation you 
practice for] your own welfare, while here the subdivision 
into small, middling, and big is an explanation of [the paths 
of preparation] governed by the welfare of others. Since 
some things are better, and some things are best for the 
welfare of others, this does not preclude that. 


[Irreversible Bodhisattvas] 

[Maitreya] has explained the path-of-preparation aids 
to [knowledge] that penetrates [true reality]. 

Question: Ts the Sangha being discussed the Listener 
Sangha or Bodhisattva Sangha? [Response]: There [in the 
first chapter] the Listener Sangha is to be understood—the 
four pairs of [noble] persons subdivided in terms of the fruit 
of the paths, and the paths for the fruit—so he still has to 
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explain the Bodhisattva Sangha. It is in three places: at the 
stage of the path of preparation systematized as the aids to 
penetration, at the stage of the path of seeing systematized 
as the forbearances and knowledges, and at the stage of the 
connected path of meditation. Hence he says. 

Here, starting from the aids to penetration, Bodhisattvas 
who are ( varttante) on the paths of seeing and repeated 
meditation are the assembly of those who have not [turned, 
and will not] turn back ( avaivarttika). [Ornament 4.38] 

[By "assembly" ( gana ) he] means Sangha. He still has to say 
what distinguishes it from Listeners and so on, so he says, 

[The Lord] proclaims twentv signs {lingo), beginning with 
turning away from form and so on, that are.the mark [that 
Bodhisattvas] standing on the aids to penetration are irre¬ 
versible ( avaivarttika ). [Ornament 4.39] 

There, [at Large Sutra 377, the first] three [signs that distin¬ 
guish them from those who turn back are, first], because 
they have turned away from form and so on. [The Lord] 
says to Subhuti, negating the connection between those to 
be known [as irreversible] and [attributes] that would make 
them known, but all dharmas are without attributes, to¬ 
kens and signs! He says, [A Bodhisattva should be known 
as irreversible if he has turned away from form, up to, per¬ 
fect enlightenment. And why? Because form, etc. has no 
own-being. 46 There "attributes" [or "aspects"] ( akara) bring 
in antidotes, "tokens" [or "signs"] {lingo) are indicators of 
who somebody basically is, 47 and [causal] "signs" ( nimitta) 
are the conditions through which you experience them. 
Furthermore, [second, the Lord says they do not undergo 
doubt and pay no homage to other gods with flowers 
and so on; and [third], again states (grahana ) that they do 
not take the eight kinds of inauspicious places of rebirth 
or the state of a woman. 48 There the eight situations 
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precluding a perfect human birth (, aksana) are having a 
wrong view, birth in hell, as an animal, in the world of 
Yama, where the sacred words of a Buddha are not heard, 
in a border region, severely retarded, as a deaf-mute, or as 
a Long-lived god. 

Fourth, he again says they themselves undertake to 
observe the ten wholesome ways of action, induce others 
to do so, praise them, and enthusiastically support them 
[in their attempt]. 

Fifth, they develop the six perfections for the sake of all 
beings, give [the gift of Dharma] in [the twelve divisions of 
the Buddha's sacred word into] Discourses ( sfitra ) and so 
on, fulfill the intentions of all beings, and dedicate [the 
merit] to the supreme enlightenment. 

Sixth, they have no hesitation, perplexity or doubt 
with regard to the deep dharmas because they do not 
review any dharma. There, "hesitation" is based on not 
having completely reached the path, when other paths 
make them hesitate; "perplexity" is when they follow the 
right path incorrectly; and "doubt" is reservation when the 
different wholesome states of the lineage dharmas do not 
[seem to] increase. 

Seventh, he says they are endowed with friendly 
deeds of body, voice, and mind. 

Eighth, they do not meet with the five hindrances. 
There the five hindrances are sensuous desire, [i.e., desire 
that makes them act to gratify their longing for the experi¬ 
ence of sense objects], ill will, [the triad of] sloth, torpor, 
and excitedness, a sense of guilt, and doubt. 

Ninth, they do not have in any way whatsosever the 
latent biases ( anusaya ). [These are ignorance, attachment, 
hatred, pride, cankerous doubt, and wrong view, all of 
which presuppose a state with outflows. They do not have] 
the latent tendencies ( anusaya ) with outflows systematized 
as ignorance and wrong view, but [they do] not [eliminate 
the latent tendency] with outflows [for attachment] system¬ 
atized as a desire [for sex] ( kama ) and [grasping for a new] 
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existence, because Bodhisattvas intentionally take [rebirth 
in suffering] existence. 

Tenth, their bearing, when they go out or come back 
and so on is [of a person who is] mindful and introspective. 

Eleventh, their habits are clean, they have few prob¬ 
lems, and their robes and what they use do not disgust them. 

[This] is the warmed stage. 

Twelfth, the 80,000 families of worms do not exist in 
their bodies because their wholesome roots have lifted 
them above all the world. [The wholesome roots grow, and 
the sap runs through the branches with their twists and 
turns, until the entire tree is fully-grown and alive. Purifica¬ 
tion is the absence of crooked behavior and thoughts that 
the wholesome root replaces.] 

Thirteenth, their thoughts are not crooked [or devi¬ 
ous]. They transcend the level of the Disciples and so on 
and the purity of the wholesome root causes them to acquire 
higher and higher perfect purity of body, speech and 
thought. 

Fourteenth, because they attach no weight to gain and 
honor and so on they induce [others to attempt] the twelve 
ascetic practices. There the twelve ascetic practices are 
refuse-rags wearer, three-robe wearer, [coarse] wool 
wearer, alms-food eater, single-sitter, later-food-refuser, 
jungle dweller, tree-root dweller, open-air dweller, cem¬ 
etery dweller, sitter, and natural-bed user. 

Fifteenth, they do not produce miserly thoughts and 
so on inimical to the perfections and so on 

Sixteenth, because their intelligence is steady and 
deep, they hear the Dharma from others and unite 
(; yuktamanata ) it with the true nature of dharmas and 
thereby perfect ( sampadana ) the practice (yoga) of the perfec¬ 
tion of wisdom. 49 

Seventeenth, if Mara sets up a vision of limitless great 
Bodhisattvas predicted [by the Tathagata] to the irrevers¬ 
ible stage who [instead] have fallen into the eight great 
hells and are overcome by their experience of intense, unre- 



Commentary on the Ornament for the Clear Realizations 65 

mitting pain, and if, when they look into this, still their 
thought is not disturbed and they protect living beings they 
are irreversible from unsurpassed, perfect enlightenment. 50 

[This] is the peaked stage. 

The eighteenth [sign] is from [where the Lord says], 
Moreover approaching in the guise of a Sramana, Mara, 
the Evil One, will say: ["What you have learnt, i.e., that 
you should purify the perfection of giving and so on, that 
has been wrongly learnt. You must confess that it was 
erroneous and so on]. He uses the example of an Arhat (a 
monk) that does not go, i.e., is not influenced by someone 
else even if they show a different path [to sav that the irre¬ 
versible Bodhisattva is guided only by the true nature of 
dharmas and is not influenced, even by the Tathagata, to 
turn back]. He says why this is tenable with. And why? Be¬ 
cause he does not review any dharma in which he could 
put his faith, and so on. 

Nineteenth, Moreover, is when Mara [approaching in 
the guise of a monk] will expound a counterfeit of the Path 
by worldly modes of the perception of bones and so on. 

They know it is Mara and do not give up the thought to 
protect beings. 

[This] is the forbearance stage. 

[Twentieth is where the Lord says to Subhuti, A 

Bodhisattva, a great being] not lacking in attention associ¬ 
ated with the perfection of wisdom, dwelling in confor¬ 
mity with the practice ( caryci ) that the Tathagata has taught, 
intending not to fail at the perfections, up to, the knowl¬ 
edge of all modes—[you should know a Bodhisattva with 
these attributes, tokens and signs is irreversible], [This] is 
the highest dharma stage. 

There are six verses that bring together the topics in 
this long passage from the Sutnt. 

They turn away from form, etc., extinguish doubt and bad 
rebirth, themselves undertake to observe wholesome [action] 
and join others to that, give [the gift of Dharma] and so on 
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underpinned by, [i.e., focused on the welfare of] beings, do 
not hesitate even about the deep topic, do friendly [deeds of] 
body, etc., do not meet with the five hindrances, destroy all 
latent tendencies, are mindful and introspective, have clean 
robes and so on, do not have worms in their bodies, do not 
entertain crooked thoughts, do the ascetic practices, are not 
sting}' and so on, move yoked to the true nature of dharmas, 
seek out the hells for the sake of the world, are not led astray 
by others, know "It is Mara" when Mara shows a different 
path, and do the practice in which the Buddhas rejoice. 
Those on the warmed, peaked, forbearance, and highest 
dharma stages with these twenty' signs do not turn back 
from enlightenment. [Ornament 4.40-45] 

[Maitreya] has explained the signs of irreversibility' for 
Bodhisattvas standing on the aids to penetration. He has 
to explain what they are for those standing on the path of 
seeing so he say's. 

You should know that the six, five, and five forbearance and 
knowledge instants mark Bodhisattvas on the path of seeing 
as irreversible. [Ornament 4.46] 

What are the sixteen? [First], forbearance and knowledge 
of dharma in suffering is where [the Lord] say's they are 
irreversible because they turn away from the perception 
( samjna ) of form and so on. He says w r hy it is tenable that 
turning away from perception and volition is the sign that 
they are irreversible with. And why? Because the irrevers¬ 
ible Bodhisattva through dharmas which are empty of 
own-marks enters on the certainty that he will win salva¬ 
tion as a Bodhisattva. He does not apprehend even that 
dharma and so he cannot put it together or produce it. One 
therefore says that 'a Bodhisattva who patiently accepts 
nonproduction is irreversible'. 

[Second], knowledge of dharma in suffering is from 
w'here he says, Moreover, Mara [approaches and says], the 



Commentan / on the Ornament for the Clear Realizations 67 

same as space is this knowledge of all aspects, with non¬ 
existence for its own-being, empty of an own-mark; no 
knower, act of knowing, or known can be apprehended. 
Then, because they understand he is deterring them from 
the Dharma, their thought is firm, unshakeable and uncon¬ 
querable (asamharya ), and because they practice as they have 
been induced to do they do not veer from their motivating 
aim. 51 There thought is "firm" because it is without breaks, 
"unshakeable" because it gives direct perception, and "un¬ 
conquerable," [or, "safe"] because others cannot reach it, 
i.e., not in error when [Bodhisattvas first] fully entertain [the 
thought], when they practice it, and in its motivating aim. 

[Third], subsequent forbearance and knowledge of suf¬ 
fering is where [Subhuti asks if irreversible Bodhisattvas 
can be called reversible and vice versa, and the Lord] ex¬ 
plains both reversible and irreversible Bodhisattvas based 
on them both reversing from the level of the Disciples or 
Pratyekabuddhas, and not reversing from the knowledge 
of all aspects. There [in the Sutra] the two—going forward to 
truth that is a reverse, and not going forward to truth that is 
an advance—are the reversal and non-reversal here, not just 
the usual ( matram ) reversal or the usual advance. [The Lord 
uses this language here] because at the third instant, con¬ 
nected with subsequent knowledge, there can be a fall to the 
level of a Listener and so on, because [this instant of the 
Bodhisattva's path of seeing] heralds the arrival of [knowl¬ 
edge] that counteracts the three realms. 

Fourth, subsequent knowledge of suffering is where 
[the Lord], based on Bodhisattvas who [Ornament 4.47] 
"extinguish the branches [of concentrations," i.e.], delight in 
forsaking [hindrances that prevent them taking rebirth for 
the sake of others], says. Moreover, in sequence they enter 
on the nine attainments ( samapatti ), thirty-seven dharmas in 
the wings of enlightenment, enter on the attainment of the 
three doors to liberation meditative stabilizations, do not 
obtain the fruits of those [meditations], and, to extinguish 
the branches, take hold of a personality that is appealing to 
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beings. Those who "extinguish the branches" means those 
intent on eliminating those branches in the concentration or 
absorption ( samapatti ), for example, the first concentration 
with five branches and so on. Maitreva uses the locution 
"extinguish the branches" to teach that subsequent knowl¬ 
edge counteracts the bases of the Form and Formless 
[Realms]. They "take hold of a personality" that is appeal¬ 
ing in the sense that Bodhisattvas, at the subsequent knowl¬ 
edge of suffering stage, forsake their attainment of freedom 
from attachment, [and, motivated by love, take birth in the 
Desire Realm and so on]. 52 

Fifth, forbearance and knowledge of dharma in the ori¬ 
gin is where he says, Moreover [irreversible Bodhisattvas] 
who pay attention to enlightenment, and are not lacking 
in the thought of enlightenment, remove through exami¬ 
nation the conceptualizations that [the path of] seeing has 
to eliminate. They produce a lightness of body and mind 
whereby they do not attach weight to form and so on, in 
detail, up to where he denies that they attach weight to the 
vision of the Buddhas, or the planting of wholesome 
roots. He justifies this with. And why? Because all dharmas 
are the same as space, have nonexistence for own-being, 
are empty of own-marks. He says even with such attention 
they remain unbewildered, [i.e., are not slovenly] in all of 
the postures [when they walk, stand, sit, or lie down]. 

Sixth, knowledge of dharma in the origin is where he 
says, Moreover [Bodhisattvas] live the life of the house¬ 
holder and with skill in means make a demonstration 
(upadesa ) of all pleasant things, [literally, the qualities of the 
five sense objects]. They themselves undertake the perfec¬ 
tion of giving and so on by giving the gift of abundant vari¬ 
eties of food and so on, induce others to do so, praise them, 
and enthusiastically support them [in their attempt]. 

Seventh, subsequent forbearance and knowledge of 
the origin is where he says that they always remain chaste 
and do not rile up others {by hurting them]. They live a 
chaste life, remove their lust for sex, show that their mind- 
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stream is moistened with [compassionate] calm abiding by 
not injuring others, and fill up Jambudvipa, up to, the great 
trichiliocosm with the seven precious things and give 
them away. Because the five Vajrapani clans will stick close 
by them [to protect them until enlightenment] so Mara and 
so on cannot harm them. 

Eighth, subsequent knowledge of the origin is where 
he says their minds are not distracted, and their faith fac¬ 
ulty [and so on] not deficient so they are true persons (in 
the sense that they have mastered the art of not losing track 
of the thought of enlightenment). They do not make spells 
and magical formulas for the control of women/ 3 nor 
medicine and herbs [to sell, instead of give away to cure the 
sick], nor do divinations for men and women [about mar¬ 
riage] and so on. And why? Because they do not see any 
sign in dharmas. Therefore they live a pure life. There 
"medicine" ( ausadha ) is defined as a concoction of ingredi¬ 
ents ( ahga). A "herb" ( bhaisajya ) is a single ingredient. Alter¬ 
natively, medicine is for curing a full-blown disease, and an 
herb is a prophylactic. Another explanation is that medicine 
is what you get in a balanced physical state, and you are 
given an herb for a particular imbalance. 

Ninth, forbearance and knowledge of dharma in stop¬ 
ping begins where he says. Here, Subhuti, the Bodhisattva 
who courses in perfect wisdom and who is not lacking in 
attentions to enlightenment [is not preoccupied ( yogam 
anuyuktah) with the skandhas and so on. The Lord] de¬ 
nies ( pratisedha ) [that Bodhisattvas] are preoccupied with 
skandhas, elements, or sense fields to teach they are the 
opposite of Listeners and so on. He uses both the word yoga 
and annyoga ("yoga that follows") [together in a compound 
rendered "preoccupation" in English] to teach [that Bodhi¬ 
sattvas are unlike Listeners who] apply themselves (yoga), 
and then again apply themselves ( anuyoga ) to the truth of 
suffering and origin, and the truth of cessation and path, 
respectively, in a temporal sequence, [instead of viewing all 
dharmas as sharing the same, empty nature]. And why? 
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Because, standing in the emptiness of the essential origi¬ 
nal nature, he does not review of any dharma the inferior¬ 
ity or superiority. This is to let you know the reason why 
they are opposite. 54 

Tenth, knowledge of dharma in stopping is where he 
denies they are preoccupied with talk about dharmas [such 
as kings and robbers] that are obstacles to the wholesome 
side that causes realization. He is saying each is totally gone 
when they have knowledge of stopping. He gives the justifi¬ 
cation for this with, And why? Because in dharmas that are 
empty of own-marks he does not review of any dharma a 
bringing along or a taking away. He uses the word "talk" 
[or "tale"] Ikatha) to teach that since [Bodhisattvas] destroy 
the conceptualization of bases just when they have knowl¬ 
edge of suffering and origin, knowledge of cessation coun¬ 
teracts the conceptualization of mere [nominally existing] 
talk. Based on this stage [of the path] it is said, "All this is 
name only, established only when there is samjM [con¬ 
sciousness that discriminates or names things]. There is 
no [meaning] to be expressed different to [the words] that 
express it." 

Eleventh, subsequent forbearance and knowledge of 
stopping is where, as earlier, [he denies Bodhisattvas are 
preoccupied with] talk about armies that are like the 
accumulations of [merit] for enlightenment from the many 
and various dharmas of giving and so on—a nice way of 
expressing (sue) the fact that at the knowledge of stopping 
stage there are many prerequisite accomplishments. He 
gives the-justification for this with. And why? Because one 
who is established in the emptiness of the essential origi¬ 
nal nature does not review of any dharma its shortage or 
abundance. 

Twelfth, subsequent knowledge of stopping is where, 
as earlier, [he denies Bodhisattvas are preoccupied with] 
talk about battles that are like an attacking counteracting 
side and an attacked opposing side. And why? Because 
standing on the suchness of the path, he does not see 
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any affection or aversion on the part of any dharma what¬ 
soever. 

Such a stage is, in itself ( svarasatah ), the cessation of 
four types of maturation, [i.e., life-long karmic results]. 
These are where he says about the cessation of village-like 
faculties, as earlier [that Bodhisattvas are not preoccupied 
with] talk about villages that are like just faculties qualified 
as maturation. And why? Because established in the emp¬ 
tiness of all dharmas, he does not see the assemblage or 
nonassemblage of anything. About the cessation of city¬ 
like great elements that underpin the faculties he says, as 
earlier, [that Bodhisattvas are not preoccupied with] talk 
about cities that are like basic and secondary elements that 
are the site of the faculties. And why? Because established 
in the emptiness of space he does not review the attraction 
or nonattraction of anything. About the cessation of sense 
objects that are like market towns he says, as earlier, [that 
Bodhisattvas are not preoccupied with] talk about market 
towns that are like shapes and so on that are the objects [of 
the senses]. And why? Because established in the reality 
limit, he does not review the increase or diminution of 
anything at all. 55 And then, about the cessation of settling 
on self, [the Lord] says, as earlier, [that Bodhisattvas are not 
preoccupied with] talk about self, etc. 36 because, since he 
says that all dharmas are totally pure, [a self, up to, one 
who knows, one who sees] has that [purity] for its [final] 
nature because the basis undergoes complete transforma¬ 
tion. He gives the justification for this with. And why? Not 
lacking in mental activities connected with the knowl¬ 
edge of all modes, he dwells preoccupied with [nothing at 
all outside] talk of the perfection of wisdom. 

You should know the cessation of each of these four 
types of maturation as it happens in the three realms. How? 
First the cessation of faculties is of the faculties [the gods are 
bom with] in different concentrations and formless states, 
as they are explained [in Treasury of Knowledge 8.12 and 
2.17]: "The feeling [faculties] of those reborn in [the four] 
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concentrations are [first] mental happiness, [sense] happi¬ 
ness, and equanimity; [second] equanimity and mental 
happiness; [third] happiness and equanimity; [and fourth] 
equanimity." 57 In the formless states they are the "equanim¬ 
ity, life, and thinlfing mind" faculties [found with all 
states]. 58 There the cessation of what underpins the faculties 
is based on [the statement], "Here also the continuum of 
mind is contingent on the group [of four mental skandhas] 
and the life [faculty]." 59 Again, the cessation of the objects of 
the faculties that are like a market town is [the cessation of] 
dharmas—the objects of the thinking mind [faculty]. Set¬ 
tling on self is omnipresent so its cessation is also tenable. 

Thirteenth, forbearance and knowledge of dharma in 
the path is where [the Lord] denies that [Bodhisattvas] 
coursing in the six perfections, dwell preoccupied with 
meanness [stinginess] and so on, to teach that the forbear¬ 
ance [path of seeing] causes separation from cankers 
because it is an uninterrupted path. He says they dwell in 
the emptiness [or dharmahood] of all dharmas and want 
dharma, to teach that they act in accord with their desire 
to do wholesome dharmas. He says they course in the [un¬ 
divided] Dharma-element and do not speak of a broken 
dharma, to teach that because practice dharmas and result 
dharmas are conditioned, [i.e., the result of volition], and 
unconditioned, respectively, they forsake and appropriate 
them. He says they want to have the spiritual friendship of 
the Buddhas, [the Lords], and of the Bodhisattvas to teach 
the causal sign for reaching [this] extremely special stage. 
And to teach that they have control over their rebirth, he 
says they establish in supreme enlightenment those who 
belong to the vehicle of the Disciples and so on, incite 
them to it, and discipline them in it, and have the accumula¬ 
tion [of merit and wisdom] that gains a special realisation so 
they can take rebirth in the direct presence of the Buddhas 
according to plan. 

Fourteenth, knowledge of dharma in the path is where, 
using the example of Streamwinners and so on [who are 
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certain about their status], he says. Moreover [irreversible 
Bodhisattvas who course in the perfection of wisdom] do 
not take [even] an atom as a basis, and, established in sub¬ 
ject emptiness, etc. up to the wishless»door of liberation, 
have no uncertainty about the stage they have made their 
own. He says this to teach that the knowledge [path of 
seeing] is the path of freedom causing the separation attain¬ 
ment (visamyoga-pmpti). He says established on that irre¬ 
versible stage they purify the Buddha-fields, mature 
beings, cause them to see through, destroy, and shatter 60 
the deeds of Mara, to teach the function of [or results that 
come with] what you get from separation. 

He uses the example of a person who has committed [a 
deadly sin] with immediate [retribution], to say the whole 
world with its gods, men, [and Asuras] cannot divert the 
irreversible thought free from conceptualization that has 
been truly established. And why? That irreversible 
thought, having transcended the world with its gods, has 
entered on the certainty of salvation. He says this to teach 
that knowledge of dharma in the path counteracts the three 
worlds. He says after they have attained the super¬ 
knowledges they pass on from Buddha-field to Buddha- 
field to see the Buddhas, to teach the complete purification 
for accomplishing special qualities. 61 He says they cleanse 
those deeds of Mara through skill in means at the reality 
limit and have no hesitations about the stage which is 
theirs by right, to teach that they do not turn back from it, 
because this lets you know that they have an unmixed 
and purified practice. And why [do they not turn back]? 
Because they have no uncertainies about the reality limit, 
and do not review this reality limit as either one or two. 
He says this to teach that they are absolutely certain [in their 
practice], because those who apply themselves to the 
production of no thought on the level of the Disciples, 
etc., even after they have passed through this life, go forth 
on no other path. He gives the justification for saying 
their knowledge is opposite to the level of Listeners, etc.. 
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with, And why? Because [Bodhisattvas] do not, when all 
dharmas are empty of own-marks, review production, 
stopping and so on. 

Fifteenth, subsequent forbearance and knowledge of 
the path is where he says they gain certainty, [thinking, 'it is 
not the case that I shall not win] full enlightenment, I will 
in fact win it/ to teach [that this forbearance stage gives] 
separation from non-enlightenment. And why? Because 
the supreme enlightenment is empty of own-marks. 
You should understand that when he says, [When the 
Bodhisattva has thus stood firm on the stage that is his by 
right he cannot be led astray or crushed by others, i.e., 
when Bodhisattvas] have stood thus, have stood and cannot 
be led astray or crushed by others on the stage which is 
theirs by right, "the stage which is theirs by right" is the 
three all-knowledges, respectively. And why? Because as 
he has stood firm on it, he becomes endowed with an 
insuperable cognition. Alternatively, [the Lord] indicates 
the three levels based on separation, what you get from 
separation, and the unshared knowledge of all aspects. [The 
Lord then says. If again Mara, the Evil One, in the guise 
of the Buddha were to come to him and say], 'Realise 
Arhatship here and now! You are not predestined to full 
enlightenment. You have not acquired the patient accep¬ 
tance of dharmas which fail to be produced, and without 
that you cannot be predicted/ and so on, Bodhisattvas who, 
having heard Mara dissuading them in this way, do not 
become cowed, do not become terrified in mind, and so on 
have definitely been predicted. This is because for those 
standing there only the single [sixteenth] instant of the 
[path of seeing] realization dharma is left, so either they 
fall [to the state of an Arhat] or become special [irrevers¬ 
ible Bodhisattvas]. And why? Because he knows that he 
has the causal dharma sign endowed with which a 
Bodhisattva is] predicted [to the supreme enlightenment]. 
This causal sign is their entry into the certainty of salvation 
( nyama). 
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Sixteenth, subsequent knowledge of the path is where 
[the Lord] says, [Mara predicts the Bodhisattva to the level 
of the Disciples or Pratyekabuddhas, saying], "You will 
never have perfect enlightenment." [Mara comes when the 
Bodhisattva reads and studies the Extensive Sutras, 
saying, 'these have not been taught by the Lords or their 
Disciples.] Taught by Mara are these Sutras in which you 
course.' When [Bodhisattvas] investigate this they know. 
This one is surely Mara. [The Lord] says this to teach 
[that at the sixteenth instant Bodhisattvas] get the non¬ 
enlightenment visamyoga-prapti ("separation attainment"). 
He says they give up even their self and life (the two words 
are to teach that they give up parts of themselves, and their 
entire self) so that they may gain the True Dharma —the 
teaching of the perfect Buddha that all dharmas are empty, 
and they consider in their minds that [this True Dharma] of 
theirs is [the True Dharma] (the separation attainment [from 
non-enlightenment]), to teach they have the good fortune to 
gain the True Dharma. He says they acquire the Dharanis, 
[i.e., memory and understanding], so they retain ( dhdrana ) 
books [in their mind], and learn and do not forget what the 
Buddhas have explained, to teach that they accomplish 
special qualities. Moreover, he says that because they have 
acquired dharanl, it makes them certain about whatever 
may be said or spoken by anyone and certain to employ the 
skill in means to mature all beings. They are endowed with 
great qualities, endowed with immeasurable qualties, en¬ 
dowed with incalculable qualities. You should understand 
these three statements based on the forbearances, and 
knowledges, and the knowledge of all aspects, respectively. 
And why? Because he has acquired an endless and bound¬ 
less cognition which is not shared by all the Listeners and 
Pratyekabuddhas. There it is "endless" because it has end¬ 
less aspects, and "boundless" because you cannot objectify 
it in any way. 

There are five verses that bring together the topics in 
this long passage from the Sutra. 
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They turn away from the perception (s amjiia) of form, etc., 
their thought is firm, and they reverse from the two deficient 
. vehicles. They exhaust the branches of the concentrations 
and so on, and have lightness of body and mind. They are 
skillful in their use of sense objects, at all times lead a chaste 
life, and are pure in the way they earn their livelihood. 
They do not dwell preoccupied with skandhas and so on, 
obstacles, accumulation, battle, faculties, and so on, or 
stinginess and so on. They do not take even an atom as a 
basis, are certain about their own level, have stood firm on 
the triad of levels, and give up even their life for Dharma. 
These sixteen instants are the signs that the thoughtful 
[Bodhisattva] standing on the path of seeing is irreversible. 
[Ornament 4.47-51] 

[Maitreya] has explained the marks of the irreversible 
Bodhisattva Sangha standing on the path of seeing. Now he 
has to explain those on the path of meditation so he says. 

Deep is the path of meditation. [Ornament 4.52a] 

This is where [Subhuti says the irreversible Bodhisattvas are 
endowed with great qualities, with immeasurable, with 
incalculable, and with unmeasured qualities. The Lord 
replies it is because they have unique cognition and have 
consummated the analytical knowledges that allow them 
to answer all questions. Subhuti then] says, [The Lord could 
for aeons go on explaining the signs through which an 
irreversible Bodhisattva is exalted]. It would be well, O 
Lord, if now those very deep stations were explained. 
He repeats [the word "deep," rendered "very deep" in 
English], to teach that meditation is repeated habituation. 
As for "stations" ( stliana ), he uses the word sthiti, [in the 
sense of something that remains standing], to teach that this 
[path of meditation] is in a connected series. [Subhuti says. 
It would be well, O Lord, if now those very deep stations 
were explained], established in which the Bodhisattva, 
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the great being, coursing in the six perfections, fulfills the 
four applications of mindfulness, etc. to: the eighteen spe¬ 
cial Buddhadharmas, to teach that [the path of meditation] 
causes the fulfillment of every realization. 

Question: What is its depth? [Maitreya] says, 

[Deep is the path of meditation], depth is emptiness and so 
on. [Ornament 4.52bl 

[The Lord] says, emptiness, the signless, the wishless, 
the uneffected, the unproduced, dispassion, cessation, 
nirvana, quietness, suchness, and the reality limit are the 
deep station. 

Question: What, then, is the depth of emptiness and so 
on? [Maitreya] says. 

Depth is freedom from the extremes of superimposition and 
over-negation. [Ornament 4.52cd] 

There [at Large Sutra 390, Subhuti asks. What is the 
Suchness of form? and the Lord says to Subhuti that 
suchness is that in which there is no form, etc. and yet is 
not other than form, etc. Subhuti then says. Lord you have 
nicely explained, by a subtle method, the irreversible 
Bodhisattva who is prevented ( nivarita) from form, and 
nirvana .] 62 Freedom from the extreme of superimposition is 
where they say, [the irreversible Bodhisattva] is prevented 
from form, [i.e., does not settle on form, and], suchness is 
that in which there is no form. There the freedom from the 
extreme of over-negation is where they say, [Lord] you have 
nicely explained nirvana, and. Suchness which yet is no 
other than form. In th^ same way they nicely explain that 
[Bodhisattvas] prevent ( nivarana) all dharmas, and nicely 
explain nirvana. [In that way they explain] the deep station 
of form and so on. 

Question: What, then, is the path of meditation? 
[Maitreya] says. 
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The path of meditation is continual reflection, weighing, and 
meditation. [Ornament 4.52ab] 

This is where [the Lord], stressing the topic of repetition 
connected with [the deep stations], 63 says. If again [Bodhi- 
sattvas] will, with wisdom arisen from listening, reflect on 
those very deep stations [associated with the perfection 
of wisdom], will weigh them up with wisdom arisen from 
reflection, meditate on them with wisdom arisen from 
meditation [they wdll make great merit]. 

Question: Again, what is the range ( visaya) of the path 
of meditation. 64 Maitreya says, ' " r 

[The path of meditation is] on the aids to penetration, path 
of seeing, and path of meditation. [Ornament 4.52cd] 

This is where [the Lord] says [Bodhisattvas think]. Thus 
must I stand as is commanded in the perfection of wisdom 
in the Aids to Penetration section, thus must I train myself 
as it has been explained in the perfection of wisdom in the 
Path of Seeing section, thus must I progress as it has been 
pointed out in the perfection of wisdom' in the Path of 
Meditation section. [The Lord] then makes six statements 
that [if Bodhisattvas] thus [as it has been commanded and 
so on in the different sections] perfects himself, thus medi¬ 
tates, thus investigates, thus makes an effort, thus strives, 
thus struggles, during the periods of the four aids to pen¬ 
etration, and the paths of seeing and meditation [they make 
great merit], 

[Question]. Why is just that the range of [Bodhisattvas 
on] the path of meditation? [Response]: There is no fault 
because it is in a continuum. Each earlier is [the object] of 
each later. 65 

The benefits of the path of meditation are three. This 
is where [the Lord], using the example of a man continu¬ 
ally thinking about somebody else's woman with whom 
he has arranged a date, says [Bodhisattvas] have gained 
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incalculable, [immeasurable, and innumerable] whole¬ 
some [roots from producing just that thought] and therefore 
for an immeasureable aeon will spurn, turn their back on, 
and leave behind samsara (locutions for extinguishing 
karma, holding it in check, and not producing it anew). He 
says this to teach the function of the path of meditation. 

How many subdivisions does it have? 

Because it is in a continuum they assert that it is subdivided 
into nine (small, middling, and big) small and so on sub¬ 
divisions. [Ornament 4.53] 

You should construe this as follows: the opposing side and 
the counteracting side have [these subdivisions. The master 
Vasubandhu says in his Treasury of Knowledge Autocommen- 
tary\ hb that there are "nine divisions because the three root 
divisions (small, middling, and big) are each again subdi¬ 
vided into three (small, middling, and big). Thus there are 
small-small, middling-small, and big-small; small-middling, 
middling-middling, and big-middling; and small-big, mid¬ 
dling-big, and big-big." You should know that these sub¬ 
divisions of the counteracting side are matched with the 
subdivisions of the opposing side. "The small-small path 
eliminates the big-big" conceptualization, "and so on, up to, 
the big-big path eliminates the small-small" conceptualiza¬ 
tion. "This is because you cannot have a big path right from 
the beginning, or because when you have produced a big 
path you cannot have a big canker. Just as you wash out the 
grosser dirt from dirty clothes earlier, and the subtler [stains] 
later, and just as a tiny light destroys gross darkness is the 
example for this. Bright dharmas are stronger and dark ones 
are weaker, so even a moment of a small noble path uproots 
big cankers that have come down one after the other in the 
beginningless cycle of existence. This is like a [single] triple 
procedure that clears up even imbalances [of the humors] 
that have developed over a long period of time, and like an 
instant of a tiny lamp that dispels great darkness." 
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Amongst these, about the big-big conceptualization 
[the Lord asks Subhuti if] a Bodhisattva lacking in perfect 
wisdom who gives gifts for aeons countless like the sands 
of the Ganges to the triple Jewel [would beget a great deal 
of merit. Subhuti says. He would. Then], about the small- 
small side that counteracts it, [the Lord] says, greater is 
the merit that [a son or daughter of good family] beget 
by making endeavors to hear [this deep perfection of 
wisdom] and so on. He justifies this statement with. And 
why? For this is the path of the Bodhisattvas by which the 
supreme enlightenment is fully known. 

Second, about the middling-big conceptualization [the 
Lord asks Subhuti] if they (from here on the "they" stands 
for those "lacking in perfect wisdom") for as many aeons 
would bestow donations upon Streamwinners, etc. to: 
upon the Tathagatas, Arhats, right and perfect Buddhas, 
[would they on account of that beget much merit? Subhuti 
says yes, and then], in comparison, about the middling- 
small path that counteracts it [the Lord] says, greater is the 
merit that they beget by making endeavors [about this 
deep perfection of wisdom] and so on. He justifies this 
statement with. And why? For having transcended the 
level of the Disciples they fully know the supreme en¬ 
lightenment. 

Third, about the small-big conceptualization he again 
[asks if] they, for as many aeons, were to stand developing 
giving, morality, patience, vigor, concentration, and wis¬ 
dom, [would they on account of that beget much merit? 
Subhuti says yes, and then], in comparison, about the big- 
small path that counteracts it [the Lord] says, those others 
(from here on the "others" are those "making endeavors 
about this deep perfection of wisdom") would beget 
greater merit from having practiced giving gifts and so on 
for only one day. He justifies this statement with. And 
why? Because the perfection of wisdom is the genetrix of 
the Bodhisattvas because having stood in this, they fulfill 
all dharmas. 
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Fourth, about the big-middling conceptualization he 
again [asks if] they, for as many aeons, were to give the gift 
of dharma, [would they on account of that beget much 
merit?^ubhuti says yes, and then], in comparison, about the 
small-middling path that counteracts it, [the Lord] says, 
greater would be the merit that those others beget when 
they give the gift of dharma for one single day only. He 
justifies this statement with. And why? Because those who 
lack perfect wisdom also lack the knowledge of all modes; 
those who do not lack perfect wisdom also do not lack the 
knowledge of all modes. 

Fifth, about the middling-middling conceptualization 
he again [asks if] they, for as many aeons, were to make 
endeavours about the four concentrations, up to, the four 
applications of mindfulness, etc. to: the special Buddha- 
dharmas, [would they on account of that beget much 
merit? Subhuti says yes, and then], in comparison, about the 
middling-middling path that counteracts it, [the Lord] says, 
greater is the merit those others beget if they make 
endeavours for one single day only. He justifies this state¬ 
ment with. And why? Because they are absolutely certain to 
go forth, because it is impossible that those who- are not 
lacking in perfect wisdom turn away from the knowledge 
of all modes, while it is possible for those who are lacking 
to turn away. 

Sixth, about the small-middling conceptualization he 
again [asks if] they, for as many aeons, were to dedicate 
material gifts, [the gifts of Dharma and those] attentions 
associated with meditative seclusion to the supreme 
enlightenment, [would they on account of that beget much 
merit? Subhuti says yes, and then], in comparison, about the 
big-middling path that counteracts it, [the Lord] says, greater 
would be the merit those others beget if they give material 
gifts [and so on] for one single day only. And why? He says 
dedication of the perfection of wisdom is the best. 

Seventh, about the big-small conceptualization he 
again [asks if] they, for as many aeons, were to dedicate to 



82 


Abhisamayalamkara-vrtti 


the supreme enlightenment all the wholesome roots of the 
past, future, and present Buddhas and Lords, as well as 
those of their congregations of Disciples, [would they on 
account of that beget much merit? Subhuti says yes, and 
then], in comparison, about the small-big path that counter¬ 
acts it, [the Lord] says, greater would be the merit those 
others beget if they rejoice in and dedicate those whole¬ 
some roots for one single day only. He justifies this state¬ 
ment with, And why? Because rejoicing dedication of the 
perfection of wisdom is the best. 

Eighth, about the middling-small conceptualization 
[Subhub] says karmic accumulation is mere imagination, 
it begets greater merit, and there would be the unwelcome 
consequence that the absence of karmic accumulation 67 [that 
is the path of meditation at this level] would produce right 
views, [and cause Bodhisattvas to] enter on the right way 
to salvation, and fully know the supreme enlightenment. 
About the middling-big path that dispels ( pratiksepana ) it, 
[the Lord] says, [So it is. Still, there is an accumulation of 
merit on the covering level, through karmic accumulation.] 
Now, even that karmic accumulation appears empty, null, 
vain, and insubstantial. He sets out the response to convey 
his idea ( akrta ) that the [conceptualization that Subhub 
referred to] earlier is not at the ninth stage of the path of 
meditabon. There the empbnesses of subject, object, and of 
subject and object make it known that karmic accumula¬ 
tions are "empty." The emptiness of empbness, great empti¬ 
ness, and the ultimate empbness make it known that they 
are "null." The emptiness of the conditioned, of the uncon¬ 
ditioned, of what transcends limits, of before and after, and 
of non-repudiation make it known that they are "vain." And 
the emptiness of an essenbal nature, of cPmark, and the emp¬ 
tiness of the non-existence of own-being 68 make it known 
that they are "insubstanbal." The Lord gives a jusbbcabon 
for [his statement, "karmic accumulabon appears empty, 
null, vain, and insubstanbal"] with. And why? Because he 
is well trained in all the emptinesses from emptiness of 
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a subject, up to, emptiness of the nonexistence of own¬ 
being. Alternatively, he says karmic accumulations appear 
in the four ways, empty and so on, based on armor, setting 
out, equipment, ^nd going forth practice, respectively, as 
where [Subhuti, at Large Sutra 191] says about this, [when 
the Lord says Bodhisattvas practicing the six perfections are 
like magicians], 69 "As I understand the meaning of the 
Lord's teaching, as certainly not armed with an armour 
should this Bodhisattva, this great being, be known, because 
such is the true nature of dharmas—such is the emptiness of 
their own marks—that in fact they are illusory." 

The small-small conceptualization is based on a path of 
meditation comprised of an attainment [of merit] that you 
can calculate, measure, and limit. There is a big-big ninth 
level path that counteracts it. About it [the Lord] says, [To 
the extent that a Bodhisattva], having stood in these 
emptinesses, [goes on contemplating all karma forma¬ 
tions in this manner, to that extent he becomes one who 
does not lack perfect wisdom]. He says, on the path of 
meditation those who do not lack the perfect wisdom that 
is included in the ninth level gain incalculable, immeasur¬ 
able, and measureless merit, to teach what is connected 
with the three examples. 

Subhuti inquires about the implications, [literally, 
"secondary mark"] of the own-being mark, [of the ninth 
level of the path of meditation] with, What is the distinc¬ 
tion and difference between the incalculable and so on? 
[The Lord says, 'Incalculable' is that which has no number, 
or to which calculation does not apply in conditioned 
and unconditioned elements . 70 'Immeasurable' is that of 
which no measure can be apprehended in past, future, or 
present dharmas. 'Measureless' is that which one cannot 
measure.] He says calculable and incalculable elements 
marked as samsara and nirvana have qo number in order to 
teach [that the path of meditation] is a realization of their 
sameness. He says time, of which no measure can be appre¬ 
hended, is immeasurable, to teach that its realization is 
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an unconditioned phenomenon. He savs what you cannot 
measure is measureless, to teach its mastery over the objects 
of the knowledge of all aspects. This is what "incalculable" 
and so on imply. He is saying that based on their own-being 
mark, all dharmas are empty, and hence incalculable, 
immeasurable, and measureless. 

In that case, [says Maitreya], 

Ultimately, declarations about the incalculable and so on 
do not bear [analysis]. [Ornament 4.55ab] 

His idea is that [the Lord is saying] the emptiness mark 
cannot be divided, so ultimately language divisions [cannot 
be divided] either. 

[Maitreya says]. 

The Sage asserts that on the covering level these are out¬ 
pourings of pity. [Ornament 4.55cd] 

This is where [the Lord agrees with Subhuti and] says, [So it 

is.] No distinctions can be apprehended by way of word 71 
or meaning. The expression of this inexpressible [by the 
Tathagata] as 'incalculable/ up to, 'Nirvana' is declaration 
that i9 the outpouring from the compassion of the 
Tathagata. 72 

If "the declarations are outpourings from the compas¬ 
sion of the Tathagata," then they will have to be objects 
within the range of everyone. [Subhuti, therefore, under¬ 
stands what the Lord is saying and says, I am amazed that 
the Lord has expressed the inexpressible true nature of 
dharmas. 3 ] As I understand the meaning of the Lord's 
teaching, "The declarations are the outpourings from the 
compassion of the Tathagata," all dharmas cannot be 
talked about by the Tathagata, because he has fully awak¬ 
ened to all dharmas. How can this be? [The Lord] says. 
There is nothing that can be said about them in emptiness. 

[Maitreya says]. 
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Diminution and growth, when the entity cannot be ex¬ 
pressed [in words], are not tenable. The so-called medita¬ 
tion" path does not diminish . . . [Ornament 4.56ac] 

the class of nine, big-big and so on, conceptualizations 


nor build up [Ornament 4.56d] 

the class of nine, small-small and so on, paths. This is the 
argument. It is [at Large Sutra 395] where [Subhuti] says [the 
Lord] denies the growth or diminution of an inexpressible 
object, so he denies growth or diminution of the perfec¬ 
tions, etc. to: the special Buddhadharmas, so they will not 
be able, through the knowledge of all modes, to know full 
enlightenment. 

[Maitreya] sets out the response to this with, 

[The Lord] asserts that this [path] also accomplishes the 
desired aim, like enlightenment. [Ornament 4.57ab] 

He is referring to the path of meditation. This is where [the 
Lord] denies that I-making grows [in Bodhisattvas], what¬ 
ever the realization dharma they are [coursing] in, and says 
that those whose dedication of the attentions and so on 
conforms to [the way things are done in] utmost, right, and 
perfect enlightenment will be able' 4 [to know] that [enlight¬ 
enment]. 

What is enlightenment? [Maitreya] says [about the 
Lord], 


He asserts "enlightenment" has "suchness for its mark, and 
that [path] has that mark as wejjl. [Ornament 4.57cd] 

He says the state of enlightenment is.the Suchness of form, 
etc. to: Suchness of Nirvana. Thus he permits coursing in 
the Perfection of Wisdom when [Bodhisattvas] apply them¬ 
selves to the prevention of growth and diminution, [i.e.. 
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when they do not settle on the ultimate reality of opposing 
and counteracting sides]. And in that way he has expressed 
the unmistaken cause and effect relation, because cause and 
effect, or effect and cause, are each presented based on the 
nature of the other, [i.e., you posit a cause when there is an 
effect, and an effect when there is a cause]. 

Based on that [Maitreya] also says. 

Enlightenment is not joined to [or possible through] (yukta) 
the earlier or later thought. [Ornament 4.58ab] 

This is where [Subhuti] says earlier and later productions 
of the thought are not in touch with each other, so the accu¬ 
mulation of wholesome roots for three incalculable eons 
is impossible, and therefore (he asks), by means of what 
thought [do Bodhisattvas] awake to full enlightenment? 

[Question]: How, then) is enlightenment possible? [Re¬ 
ply]: By ordinary common sense (loka-prasiddhena), 

by using the example of a lamp, [Ornament 4.58c] 

This is where [the Lord], by using the example of burning a 
lamp's wick to teach that both productions of the thought 
have that [enlightenment] as a result, teaches that [Bodhi¬ 
sattvas] training on the ten levels that have the production 
of the thought as their object, awaken to enlightenment, but 
not by means of the first and last productions of the thought, 
nor independent of them. 

How should you understand that? [Maitreya says]. 

There are eight, deep, true dharmic natures. [Ornament 
4.58d] 

You have to connect this with what it has to be referring to 
in this context, [i.e., to the path of meditation]. Why are they 
eight? Because the depth is in eight forms (. asta-vidlra ). What 
are they? [Maitreya says]. 
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The depth is in production, stopping, suchness, the know- 
able, knowledge, practice, non-duality, and skill in means. 
[Ornament 4.59] 

This is where [Large Sutra 397 first] says about the depth 
of production, conditioned coproduction is deep because 
enlightenment is not by means of both [the first and last 
productions of the thought] nor independent of them, 
and where it negates the production of a thought that has 
stopped. 75 

The Lord: What do you think, the thought that has stopped, 
will that arise again? 

Subhuti: No, O Lord. 

[Second], 76 about the depth of stopping, it says a 
thought that has been produced is doomed to stop ( nirodha - 
dharmin), [i.e., is already in the process of stopping], and 
negates that what is doomed to stop will do so. 

The Lord: The thought which has been produced, is that 
doomed to stop? 

Subhuti: No Lord. 

The Lord: What do you think, Subhuti, what is doomed to 
stop, will that be stopped? 

Subhuti: No Lord. 

What does he mean? Just being produced is to be getting 
ready to stop, hence in the throws of stopping and having 
that for its essential nature. How, then, could it stop again? 

[Third], about the depth of suchness, it says that those 
two abide ( sthiti ) just as Suchness does, intending that as 
the object of the non-conceptual knowledge [of a Buddha] 
it will break through the reality limit [and become the state 
of enlightenment]. 77 

[Fourth], about the depth of the knowable [object] it 
says suchness is not other than the thought, nor is it not 
other than the thought. 
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[Fifth], about the depth of knowledge it says suchness 
does not review suchness. As it says. And Suchness does 
not review Suchness. 

m [Sixth], about the depth of practice ( carya ), it permits 
[Bodhisattvas] to course {carya) in the deep perfection of 
wisdom based on coursing that does not course anywhere. 
And why? Because [in the Bodhisattva, the great being, 
who courses in the perfection of wisdom, these ideas 
( samudacara) do not proceed, they do not happen 
( samiidacarati )]. To one who stands in Suchness nothing 
prediction [of enlightenment] and so forth happens. 78 

[Seventh], about the depth of non-duality, it says 
Bodhisattvas coursing in ultimate reality do not course in 
ideas. They do not apply themselves to the perception of 
signs or no signs. 

[Eighth], about the depth of skillful means, it denies 
that [Bodhisattvas] awaken to full enlightenment without 
having fullfilled the ten powers [of a Tathagata], etc. to: 
the eighteen unentangled Buddhadharmas and says that is 
their skill in means. It denies that [Bodhisattvas] make any 
dharma into something existent or nonexistent. And why? 
It says, established in the knowledge of the own-mark- 
emptiness of all dharmas they are skillful in protecting 
beings who course in this or that opposing side [dharma], 
establishing them in the antidote to it. 

He has explained the irreversible trainee Bodhisattva 
Sangha standing on the paths of seeing and meditation 
training. Now he must explain the sameness of samsara and 
nirvana to make clear the marks of the non-trainee Sangha. 
[Bodhisattvas] are in training for as long as they are elimi¬ 
nating defilement conceptualizations and eliminating puri¬ 
fication conceptualizations. They are not in training when 
they understand both are the same, because there is nothing 
beyond that to train in. Therefore [Maitreya] says. 

Because dharmas are like dreams [Bodhisattvas] do not con¬ 
struct [imaginary] existence and peace. [Ornament 4.60ab] 
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This is where, from here on, [at Large Sutra 398, Subhuti], 
based on the fact that the [examples] are connected with 
opposing and counteracting sides that are conceptual, [i.e., 
falsely constructed] states, (understanding the sameness of 
both and intending that samsara is like a dream and non- 
eonceptual knowledge like the waking day), denies that 
meditation [on the Perfection of Wisdom] grows during the 
daytime, and hence denies any meditation in a dream. He 
gives the justification for this with. And why? Because, 
Ven. Sariputra, the conception of a dream (the opposing 
side [samsara]) and a waking (the counteracting side 
[knowledge]) are indiscriminate, [i.e., ultimately non¬ 
existent]. 79 

Answers to the argument that karma would not exist and so 
on are as they are given [in the Sutra], [Ornament 4.60cd] 

There, the argument that there would be no karma and so 
on is where [Sariputra] says if it is dream-like in nature, the 
unwanted consequence is that karma brought together in 
fundamental and subsequent [stages] would not heap up 
[merit] and [the opposing side] would not decline, so like a 
dream. 

In response to this, [Subhuti] says the later knowledge 
when they wake up [in enlightement] is conceptualization, 
not non-conceptualization, [i.e., it is ultimately as unreal as 
the path of meditation that produced it]. 81 Thus he sets out a 
conventional karma and result connection. 

[When Subhuti says], one who had committed a mur¬ 
der during the day and [one who had committed a murder] 
in a dream ... he is talking about day [and night] as you 
ordinarily understand them. The antara ("in, inside") [in 
svapnantare (in a dream)] is to distinguish a property of 
dream-like samsara. 

[When Subhuti says], 32 Ven. Sariputra, what do you 
say about that karma? he is asking if it is something real 
(bhiita) or not. He is arguing that the [Buddha] has said it is 
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the ultimate topic, but the unwelcome consequence is that 
even when the counteracting side, [i.e., the karma of medi¬ 
tating on the Perfection of Wisdom] counteracts, it operates 
as conceptualization, [i.e., has no more efficacy than a 
dream act]. 

In response to this, [Sariputra] permits that a deed, 
[i.e., meditation on the Perfection of Wisdom] arises with an 
objective support and denies that without an objective 
support a deed arises, again saying that it happens conven¬ 
tionally. 

[Sariputra] argues [conceptualization] is isolated from 
all acts of will ( cetana ) so [the karma] would not be there as 
something with an objective support. 

In response to that [Subhuti] says. Having made a 
causal sign for it, Ven. Sariputra. [That is, even though the 
karma is not ultimately there, residual impressions emerge 
as a causal sign that catalyzes settling on karma as purifi¬ 
cation.] 

[Sariputra] argues by asking [Subhuti], since he per¬ 
mits something with a thoroughly imaginary objective 
support, if, when [Bodhisattvas] turn over wholesome roots 
from giving and so forth in a dream to perfect enlighten¬ 
ment, the dedication is real or not. 

In response to this, [Subhuti] says noble Maitreya, who 
is bound to only one more birth will dispose of this ques¬ 
tion because he has directly perceived the clear realizations 
of the three all-knowledges. What does this mean? Based on 
the very fact that he disposes of the answer to this question 
[by passing it on to Maitreya], this is a question [that pre¬ 
supposes] that the demonstration [of Dharma] is not fully 
complete, because there is a series of future Buddhas [who 
have to teach, the next of whom is Maitreya]. Were it to 
be fully complete, the unwelcome consequence would be 
that there would be no reason for future Buddhas to arise. 
Why is the demonstration not fully complete? Starting 
from [where Maitreya says, Will now that] designation 
['Maitreya/ the Bodhisattva, the great being dispose of 



Commentary on the Ornament for the Clear Realizations 91 

this matter, or will form dispose of it and so on, he] says 
you cannot apprehend any dharma at all that will dispose. 
Thus he makes the assertion 83 that he himself does not 
directly experience them. This assertion that he does not 
directly experience them is to remove the fault of giving a 
complete, directly experienced response to the question 
about the topic, because he wants [the continuum of] future 
Buddhas not to be cut. Hence [Sariputra says] that noble 
Maitreya, who has coursed in the six perfections and [yet 
still, when asked to teach, courses] in baselessness, 84 is pro¬ 
foundly knowledgeable, to demonstrate that he has the 
realization that is the sign 35 that in the future [as a Buddha] 
he will demonstrate the samsara and nirvana division. 

The demonstration of the sameness of samsara and 
nirvana, governed by the consideration of that time [in the 
future when they will turn the wheel of the Dharma], is to 
say those [like Maitreya] who do not tremble and so on 
when they course without taking anything as a basis are 
certain to gain perfect enlightenment. 

[Maitreya] has explained the sameness of samsara and 
nirvana. Now he has to explain the purity of the Buddha- 
field, divided into the two—container world and world as 
inhabitants, so he says. 

The purity of the Buddha-field is when [Bodhisattvas] bring 
purity to the impure world of inhabitants, and similarly the 
[impure] container world as well. [Ornament 4.61 ] 86 

In brief, [Bodhisattvas] counteract the impurity of hunger 
and so forth in the world of inhabitants by bringing a supply 
of celestial materials for them to use, and they counteract 
the impurity of stumps and thorns and so forth in the con¬ 
tainer world by bringing about [regions] even, [and soft], 
like the palm of a [baby's] hand. The Sutra [Large Sutra 400] 
explains in detail as follows. It says [Bodhisattvas] see 
beings who are hungry and so on, practice the perfec¬ 
tions, and bring into their own Buddha-fields, [through 



92 Abhisamayalamkara-vrtti 

the practice of giving], a supply of material possessions 
enjoyed by the six classes of gods. Similarly, through their 
practice of the perfections they bring about [a world gov¬ 
erned by morality] that is the opposite [to the world where 
beings] take life and so on, and where there are the results 
of that; [a world governed by patience and so on] that is the 
opposite [to the world where beings] are full of ill will and 
so forth, lazy and so forth, have the five hindrances that 
preclude the realization of the first concentration and so 
forth, and are stupid and so forth. It says [Bodhisattvas] do 
so by fulfilling the perfections of giving and so on, respec¬ 
tively, whereby they come near to the knowledge of all 
aspects. Moreover they bring about, in their own Buddha- 
fields, [worlds] that are the opposite of [worlds] where 
beings are proceeding in the three heaps—destined, not 
destined, and destined for perdition ( mithyatva ); 87 in the 
three states of woe, on a great earth made out of mud with 
stumps and thorns and so on, seizing on mine-making, 
and in the four castes. There, about this [world] opposite to 
those, [the Lord says Bodhisattvas think. For so long will I 
course in the six perfections, purify the Buddha-field, and 
mature beings until, when I have known full enlighten¬ 
ment], in my Buddha-field even the words for the four 
castes will no longer exist. This [says] nothing real is meant 
( apadartha ) by caste, so "Brahmin" is just a name and so on. 
They bring about [in their Buddha-fields worlds] that are 
the opposite to [worlds] where beings are inferior, mid¬ 
dling, and superior, are good and bad looking, have a sover¬ 
eign other than their sovereign King of Dharma, are in 
different places of rebirth [unlike beings] of one karma 
[who practice] the four applications to mindfulness and so 
on, are born through the three modes of rebirth other than 
mirafulous birth, are [brought forth amongst] faeces and 
urine and so on, are deficient in the five superknowledges, 
are lacking in halos, have night, day, month, and so on, 
are shortlived, are without the thirty-two marks of a great 
person, lack the wholesome roots that can withstand 
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attending on the Buddhas, and are sick with diseases 
caused by the disorder of the humours. This [Buddha-field] 
opposite [to those is where Bodhisattvas] bring about the 
favorable conditions that cure and prevent diseases caused 
bv wind, bile, phlegm, and a combination [of the three] that 
have arisen and have not arisen, respectively. [The Lord 
says Bodhisattvas] fulfill the perfections, and come near to 
the knowledge of all aspects, bringing about [worlds] that 
are the opposite [of worlds where beings] have greed and 
so on, are inclined to the Disciple-vehicle and so forth, and 
where there is conceit. [The Lord says] they produce the 
thought that they will become Buddhas when they have got 
an immeasurable lifespan and infinite halo, and an infi¬ 
nite congregation of monks, the opposite of [a world] in 
which they would be measurable; that they intend 85 to know 
unsurpassed enlightenment when they have their own single 
Buddha-field that encompasses Buddha-fields countless 
as the sands of the Ganges. And though the boundaries of 
the world of beings are [infinite], like space, still they con¬ 
sider pay attention to the fact that no one [wanders] in 
Samsara, no one [wins Pari]nirvana, fulfilling the perfec¬ 
tions and coming near to the knowledge of all modes. 

[Then, Large Sutra 404] says the sister Ganga-deva 
[who is part of the retinue of the Lord] commits herself to 
the purification of such a Buddha-field, and her wholesome 
roots cause [the Lord] to predict that she will become fully 
enlightened. The sense is that the retinue is convinced that 
[Bodhisattvas] gain purity in that Buddha-field that the 
Lord has described, and are witness to it. 

[Maitreya] has explained the purity of the Buddha- 
field. Now he has to explain skill in means. There, first: 
[about] » 

its object and practice [Ornament 4.62a] 

—what do you have to say they are? Put it together it like 
that. 



94 


Abhisamayalamkara-vrtti 

There the object of skill in means is from where Subhuti 
says. How should the Bodhisattva, the great being who 
courses in the perfection of wisdom make a complete con¬ 
quest of emptiness? up to, How should he gain mastery 
over [the thirty-seven dharmas in] the wings of enlighten¬ 
ment, how should the meditative absorption into them be 
developed? He asks in order to make a presentation of the 
object [or range] of skill in means. 

The practice of skill in means is from where [the Lord] 
says, When, Subhuti, the Bodhisattva, the great being, 
contemplates the emptiness furnished with the best of 
all modes, up to, where he says he knows when it is the 
time for development ( bhavana ) and complete conquest 
( parijaya ), and when it is not the time for realization, [i.e., 
witnessing] (saksat-kr). 

Again, method is subdivided into ten, so [Maitreya] says. 

Skill in means is subdivided into ten: that overcomes 
enemies, has no support, is propelled [by earlier prayers], 
is marked as uncommon, is unattached, without basis, has 
ended signs and wishes, is the sign of that [irreversibility], 
and is measureless. [Ornament 4.62b-63] 

There [at Large Sutra 407], about skill in means that defeats 
all hostile dharmas, [the Lord] uses the example of a man 
skilled in all crafts who enters [with his family] on a wild 
forest, to teach the means to defeat dharmas hostile to the 
world of beings for whom [Bodhisattvas] are responsible. 

About skill in means dwelling without a support, [the 
Lord] uses the example of a gigantic bird flying in inter¬ 
mediate space, to teach that [Bodhisattvas] dwell without 
support [but do not fall to the level of Listener nirvana]. 

About skill in means propelled by prayer [or vows 
made in the past] (pranidhdna ), the Lord uses the example of 
a powerful, well-trained archer who shoots arrows in a 
regular succession, to teach skill in means that operates 
based on the propulsive [force] of prayer. 
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Uncommon skill in means is where [the Lord] says 
[Bodhisattvas] who aspire not to abandon all beings are 
stationed in practices that are hard, to teach skill in means 
not shared in common [with Listeners and so on]. 

About unattached skillful means [the Lord] says 
[Bodhisattvas], without winning the fruit of a Stream- 
winner and so on, do not become destitute of all dharmas 
the four trances and so on, but develop them and give 
expression [to them], to teach the means that does not relish 
[the experience of emptiness that would cause them to fall 
to Listener nirvana]. 

[Skill in] means that takes nothing as a basis is where 
he says, moreover they arrive at the fullness of the devel¬ 
opment of the emptiness-concentration, a door to free¬ 
dom, to teach [skill in] means that takes nothing as a basis. 
Signless [skill in] means is where he says, moreover they 
arrive at the fullness of the development of the signless- 
concentration, a door to freedom, to teach signless [skill in] 
means. And wishless [skill in] means is where he says, 
moreover they arrive at the fullness of the development 
of the wishlessness-concentration, a door to freedom, to 
teach wishless [skill in] means. On the topic of the particular 
feature that qualifies emptiness and so on as [skill in] 
means, even though [meditation on it] is shared with Listen¬ 
ers and so on, he says. It is impossible that [a Bodhisattva 
who] courses thus [in the perfections and so on] should fall 
into the Uneffected ( anabhisamskara ) or become intimate 
with what belongs to the triple world. 

About skill in means that is a sign of irreversibility he 
says, when other [Bodhisattvas] question them, [based on 
whether or not their answers] correspond to the realization 
of irreversibility they are, or are not, predicted and hence 
ascertained to be irreversible. [He says this! to teach [skill 
in] means that is its sign. 

And about skill in means that has an object that is 
unlimited he says, [the whole world] cannot overwhelm 
those [Bodhisattvas] who dispose of the question as [an 
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irreversible Bodhisattva] would, to teach [skill in] means 
that has an object that is unlimited. 

Thus that [Sutra] demonstrates full awakening to all 
aspects with its aspects, trainings, benefits, hindrances, ob¬ 
jective range, distinguishing feature, function, own-being, 
ingress, ripening, basis, its primary branches, secondary 
branches, and mentor. There you should understand "ob¬ 
ject" (■ visaya ) is the object of the knowledge mark; "ingress" 
is the aids to liberation because they cause [Bodhisattvas] to 
enter into sameness; "ripening" is the aids to penetration 
because they ripen the continuum; "basis" is the irreversible 
Bodhisattva Sangha; "primary branch" is the sameness of 
samsara and nirvana; and "secondary branch" is the purifi¬ 
cation of the Buddhafield. The rest are easy to understand 
so I have not demonstrated what they are. 

Question: What is the difference between the knowl¬ 
edge of all aspects and the full awakening to all-aspects? 
[Response]: The difference is that the three knowledges 
have an objective range ( visaya) specifically defined by their 
[respective] aspects, because [certain of the] aforementioned 
[one hundred and seventy-three] aspects define them. The 
full awakening to all aspects has all [one hundred and 
seventy-three] aspects in its objective range. Alternatively, 
others say the difference is that the three all-knowledges 
constitute the authentic ones, and the full awakening to all 
aspects is to do with their practice; or, the full awakening to 
all aspects is governed by the presentation of opposing and 
counteracting sides, unlike the knowledge of all aspects that 
is calm in its essential nature. 

Thus [Maitreya, at Ornament 1.13-14] said, 

[Eleven topics figure in the description of] this full awaken¬ 
ing to all aspects: aspects, trainings, qualities, faults, marks, 
aids to liberation and penetration, assembly of irreversible 
trainees, sameness of existence and quietude, unsurpassed 
purification of [Buddhalfield, and skillful means. 89 
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You should view [the part of the Sutra] here as having this 
connected sequence. 


The Perfection of Wisdom Instructional Treatise Called 
"Ornament for the Clear Realizations the fourth. 
Full Awakening to All Aspects Chapter, 
the Suchness Chapter. 




Notes 


4. See Vol. 1:59. 

5. sarnhdrya "to be ravished" is opposite to being at peace. 

6. This is conjecture. 

7. D has, "Based on the idea that all dharmas are unconnected 
with absolute extinction because that is not their nature." 

8. See Vol. 2:7. 

9. nandi "[thirst that] delights [in experience]" dga' ba dang Idan 
pa'i sred pa. 

10. This translation follows Conze's conjecture sarva- 
nihphaldrtkdm updddya. Arya ms. reads saroa-dharmdnupalabdher 
"it does not apprehend any dharma." 

11. samskdrddi-imcanam is not in D. 

12. aditah (D renders this dang por, not ye) pratyatmat tatval 
(de kho na so sor rtogs pa). 

13. AK:8.24a. 

14. This is from an unidentified sutra cited in AKBh on 
AK:8.32a. Emend viharati to viharatiti.- 

15. D has, "because all dharmas obtain the aspectless true 
nature of dharmas." Arya (Pensa:101.14-15) has, "because [these 
knowledges] step up to the aspects and true nature of all 
dharmas." 

16. Nya dbon:235.2 says, rgyal ba gzungs kyi dbang phyug gi 
mdo sogs. 

17. Read tath[at]d (de bzhin nyid). 

18. AK:7.12. 

19. nivarttaka is an alternative reading for, or gloss of, 
vinivarttaniya. The Bodhisattvas cannot turn back if they have 
never come forth. 

20. Emend na kalpayati (Conze ms. P308) — >na kalpayatiti. The 
Large Sutra should read, "does not construct ( vikalpayati ) that he 
does not discriminate (kalpayatiti)." 
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21. AAV ms. is damaged at this point. "Learned School" ren¬ 
ders [ba]hu-srotah (mang du thos pa mams) and anudarsamana (brjod 
’gyur). It is possible that originally Arva was making reference to 
the opinions of the followers of Yajnavalka and Manu. This trans¬ 
lation is a conjecture. 

22. Large Sutra "sneer." Gn2 (D Ba208b3) dgod bro bar byed pa 
"make them laugh." 

23. Conze's translation has accidentally dropped, "having 
spurned a morsel from its master." 

24. Not in D. 

25. All-knowledge is the knowledge that the Tathagata had 
when he lived and taught in India, and hence of what it is like 
when a Tathagata is actually present. 

26. D Kha74b says the Perfection of Wisdom is the instruction 
in the skandhas and so on, because it makes it clear that even the 
Perfection of Wisdom itself is empty, so it makes it abundantly 
clear that all the rest are empty too. 

27. Gnl:Pa97b ff. ( viphula , 'dod khams kyi sems "Desire Realm 
thought") glosses this and the next two with the thoughts of the 
three realms, respectively. 

28. On this word see Edgerton:581 on samminj. The Tibetan 
translations are various. Panca:Kha275 has ’phro, Asta:Kal48a6 
has phye ba for umninjita and btshums pa for niminjita. 
AAV:Kal66al,Xe'u brgyad ma:Khal02b has g.yo. Gnl:Pal01b5 
glosses ’phro with rtag Ita. Gn3:Ba211a6 gsal? "based on the mis¬ 
taken permanent mind of the nonBuddhists." 

29. AAV ms. has the number seven here. 

30. Conze says "molesting." 

31. The addition in parenthesis is based on D chos thams cad la 
’jug pa med pa'i brdas ’jug. 

32. In Conze's annotation at Ad-T470a. 

33. visatna. Khal04b7 mnyam pa dang mi mnyams pa las yang dag 
par ’das pa’i phyir sems can thams cad kyi gnas dang/skyob pa yin pa'i 
phyir. 

34. Panca:Kha290b7 zhi zhing phra la / mkhas pa dang / byang ba 
dang yid gsal bas ’tshal bar bgyid pa’o. 

35. Kha307a-b says the practice makes Bodhisattvas those who 
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(1) give benefit, (2) look after welfare (or give happiness), (3) are 
shelter, (4) refuge, (5) a place of rest, (6) the final relief (backup), 
(7) islands, (8) illuminate ( snang ba) the world, (9) are light-giving 
torchbearers, (10) are caravan leaders and leader^, (11) and are 
paths. 

36. Edgerton says -gatika compounds can mean X as a refuge 
as in agatika (one who has no refuge). A gati is a state of existence 
moving through time, particularly a suffering life. The translation 
is based on Kha315b4-5.1 understand Arya to be saying that the 
empty skandhas of compassionate Bodhisattvas locate, for beings, 
the nirvana that is in the direction they want to point them. 

37. AAV ms. says the Bodhisattva should ponder the Bodhi- 
sattva. 

38. This follows the reading in AAV ms. AAV:Kal42a2 visesa- 
bhavanarthena (dmigs pa'i khyed par bsgom pa'i don); AAVart: 
Khal08b visesa-bhdva (mam pa thams cad mklten pa nuid kyi dmigs 
pa'i khyad par ngo bo ston pa'i don). Alternative translations might 
be: "Taking what the Lord has said ... as point of departure, he 
asks about the distinguishing feature of the objective support of 
the knowledge of all aspects." "Taking what the Lord has said .. . 
as point of departure, he teaches what the distinguishing feature 
of the objective support of the knowledge of all aspects is." 

39. The words "goes through six changes and there are eigh¬ 
teen great signs" are in the Asta. A more exact translation of the 
Panca is: "This great trichiliocosm shook, shook greatly and shook 
violently with six changes. It quaked, quaked greatly and quaked 
violently, stirred, stirred greatly and stirred violently. The east rises 
up, the west sinks down, the east sinks down, the west rises up. 
The north rises up, the south sinks down, the north sinks down, 
the south rises up. In the middle it rises up and at the edges sinks 
down, in the middle [it sinks downl and at the edges it rises up." 

40. W has "aspect of all-knowledge." 

41. Gn3:Pha224a5 says ordinary people, nobles, and Buddhas. 

42. I am not sure if Comze renders sthiti by "behave" or brings 
it in later under "and that without taking anything as a basis." 

43. The ten aspects are: an even mind, a friendly mind, a mind 
in which pride has been slain, a thought of benefit, a thought free 
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from aversion, a thought free from harming, a thought they are 
mother and father, a thought they are brother and sister, a thought 
they are son and daughter, and a thought they are friends and 
advisors and family and blood relatives. 

44. Gnl:Pal59b5 glosses this with rje su yi rang ba. 

45. Emend Large Sutra P376 that has "seizing form" in place of 
"he did not take hold of form." The reading of the earlier line, that 
Conze leaves untranslated, is problematic. Conze ms. P376 has 
purvdntatah; AAV ms. purvam eva; AAVart:Khall2b7 sngon bzhin 
du (purvavat ). I have translated this based on Gnl:Pal60b4 tshe rah 
snga ma la yang. Both Gnl:Pal59a4 ff. and Gn3:Pha224b3 say there 
is intention and activity and its result. The state free from obscura¬ 
tion in which all is uncovered is because they did not grasp earlier. 
The non-grasping is not the form's nature either (an emptiness of 
emptiness). 

46. Based on Gnl:Pal61b2-3 that glosses Large Sutra (Conze 
ms. P377al) with, "the Buddha's ("my”) statements saying they 
are signs are not just baseless statements, they are in accord with 
reality," Conze has misconstrued the passage. 

47. AAVart:Khall4a7 rang gi rten mtshon pa ni. AAV:Kal47b7 
rang la brten pa'i mtshan mas bsdus pa ("brings in indications that 
are based on the person's own continuum or aspiration"). 

48. grahanam (yongs su mi 'dzin ) "does not take . . . , does not 
become" as in Conze's parigrhnati. 

49. D reads gzhan la chos mnyan pa nyid dang sbyor ba'i phyir ? 

50. Gnl:Pal64b4 summarizes the sign as not giving up 
bodhicitta (byang chub kyi sems mi gtong). Gn3:Pha225a3 does not 
have exactly the same list but seems to summarize the sign as 
akdiiksa (nem nur med pa). An addition may have crept into the 
AAV ms. here. 

51. This follows the sense of the Tibetan translations. Alterna¬ 
tively, "i.e. ; they do not veer from instigating [others], from prac¬ 
tice, and from the motivating aim." 

52. Their practice counteracts attachment to sense objects and 
causes them to take birth in the Form and Formless Realms. For 
each higher heaven they forsake the pleasure and so on that is a 
branch of, or partially defines, the lower heaven. Similarly, they 
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counteract attachment to the cessation of suffering that is the fruit 
of the Listener level, and they extinguish the branches because 
they get back to the world that is their higher level. 

53. Gn3:Pha225a7 sngags dang bzo ngan pa la mi brten pa dang ; 
Gnl says a true person lives by right livelihood, not on ordinary 
medicine selling and so on. Conze has, "which are the work of 
women." 

54. TK:847.10-13 reads aviparyaya-jhanena upapattyd "The rea¬ 
son [they stop settling] is because of their non-erroneous knowl¬ 
edge." 

55. Gnl:Pal69b6 says it is talk about whether the natural and 
cultivated foliage ( Ijongs - nigama ) of a region (yul) is good (hence 
an increase of goods in the market) or bad (hence a decrease) this 
year or not. A nigama (see Bod rgya tshig mdzod chen mo under entry 
Ijongs) is a town with all four castes. Does Gnl's usage here pre¬ 
suppose a Tibetan environment? 

56. AAV Kal51b2 and AAVart have, mam pa thams cad du mam 
par dag pa'i chos kyi dbyings bsgoms pas de'i bdag nyid can du gnas 
yongs su gyur pa yin pa'i phyir "because, having cultivated the 
totally pure Dharma Element, there has been a complete transfor¬ 
mation of the basis into that nature." Pahca:Kha367b = Large Sutra 
P386. Le'u brgyad ma:299b5 has de ci'i phyir zhe na/chos thams cad 
shin tu mam par dag pa'i phyir. Gnl says simply that the absence of 
nonBuddhist talk about souls is a metaphor for the absence of any 
Bodhisattva action except leading others to the practice that leads 
to their enlightenment. 

57. In the first the equanimity is both mental and sense happi¬ 
ness, and in the fourth it is neither mental or sense happiness. 

58. In AAV:Kal51b4 this is all together in meter with the verse 
from AK:8. 

59. Cf. AKBh on AK:2.1. 

60. Panca:Kha369a bdud kyi las de dag thams cad kyang mam par 
'joms zhing srab mor bryed do; AAV:Kal52a4 mam par 'joms pa dangj 
srab mor byed pas. 

61. This is conjectural. The letters in AAV ms. are unclear. 
Later (ms.:80a5) it has vaisesika-gunabhinirhdra for the same Ti¬ 
betan. AAV:Kal52a7 mngon par shes pa mams thob nas sangs rgyas 
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rnams la Ita ba la sogs pa'i phyir sangs rgyas kyi zhing nas sangs rgyas 
kyi zhings du 'gro zhing khyad par can gyi yon tan mams mngon par 
sgrub pa rgyun mi 'chad pa nyid du. AAVart:Khall9b3-4 has yon tan 
rnams mngon par sgrub pa la shin tu byangs pa. 

62. Emend bhagavan yavat—>bhagavata yatM? Conze renders 
nivdrita "impeded." Tibetan bzlog (from log intransitive to go back, 
and Idog to more intentionally go back, and bzlog to actually make 
something go back) supports the theme of turning back in the 
sense of preventing something's progress. 

63. I have construed paryupayogajyukta as meaning simply 
"connected with" in the following contexts, even though the 
readings are by no means certain. AAV ms.:80b6 upary-ukta 
\—>upary-upayukta?\-vipsydrthendtidesaia, gnas zab mo 'di dag la nye 
bar mkho ba (upayukta in the sense of "necessary', required"?) bzlog 
[read zlos] pa’i don du bstan pas; AAVart:Khal23b6 zlos pa'i (= 
ihpsya) sbyor ba (upayukta?) bstan pa'i don gyis; AAV ms.:89a2 
tri-vidhopamd-upanf-upayoga, dpe mam pa gsum mthar phyin par byed 
pa; AAVart nye bar bsdus pal (read mkho ba?) mam pa gsum char dgag 
pa med pa); AAV ms.:91b6 vipaksa-pratipaksa-vikalpavasthapary- 
upayogam adhikrtyobhaya, gnas skabs yongs su btags pa'i dbang du 
mdzad nas; AAVart gnas skabs dang bral ba'i sbyor ba'i dbang du 
mdzad nas. 

64. Alternatively, "Again, what object (visaya) does the path of 
meditation meditate on?" 

65. Arya's is a laconic way of expressing a complex idea. He 
could also be asking, "How, if the Perfection of Wisdom they are 
cultivating at all stages of the path is the same, is there a path of 
meditation?" to which he responds, "It is when the Perfection of 
Wisdom is in an unbroken continuum, with each earlier moment 
connecting with each later one." Or again, the question may be, 
"Why is not only the path of meditation the path of meditation?" 
And the response, "Because there it is in a connected series." 

66. AKBh on AK:6.33. 

67. The reading is uncertain. The emendation of abhisamskdra 
to anabhisamskdra is supported by Gnl:Pal79b2 "the absence of 
karmic accumulation ( mgnon par 'du bgyis pa ma mchis pa) is mere 
imagination." It says the Perfection of Wisdom as the understand- 
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ing of emptiness sees no signs. It is the cause of the merit. It 
understands an implicit question: For merit you need causes and 
conditions, i.e., karmic accumulation, and there are none in this 
meditation without signs. Panca:Kha378b2 has anabhisamskdra 
(supporting Conze's "without karmic accumulation") but the 
equivalent passage in Le'u brgyad ma:Ca4b2 has abhisamskdra. 

68. D has "the emptiness of an essential nature, [of all 
dharmas], of a mark, of a nonexisting thing, and of own-being." 

69. Dutt:191, Pensa:93. 

70. Conze does not have "conditioned and unconditioned 
element." It is found at Panca:Kha379a3 and Gnl:Pal80a6-7. 

71. Conze renders vyahjana "method." To say there is no differ¬ 
ence even in the words is indeed a strong statement. 

72. Conze makes two sentences here. Panca:Kha380b, Le'u 
brgyad ma:Ca5b7. 

73. Panca:Kha380b. 

74. bhavyatva (AAV skal pa dang Idan, AAVart snod du 'giair). 

75. In D the Sutra says simply: a) The produced thought is 
about to stop. That thought is not produced again because it is 
already there, b) The produced thought is one that is about to stop. 
That thought is not going to be stopped because it is stopping, 
c) There is no lasting in between them, and that is therefore 
suchness, but that is not found as reality either. This is the depth 
of the process. 

76. The numbering in AAV ms. is jumbled and has 3 after 
knowable object, 4 after knowledge, 5 after practice, 6 after non¬ 
duality, and 7 after skillful means. 

77. This is conjectural and based on the Tibetan because AAV 
ms. is damaged. Suchness is compared to the state of lasting 
(. sthiti ), between the production and stopping of the first and last 
thoughts. The thought at the final moment of the path of medita¬ 
tion "will last, just as Suchness does," as the non-conceptual, non¬ 
dual state of the Tathagata when the Bodhisattva breaks through 
the reality limit into enlightenment. 

78. Edgerton points out that samudacarati does have, amongst 
its many meanings, "to address" somebody. This fits the context 
here. 
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79. See note to TK:888.1-3. Conze renders [a]vikalpa "indis¬ 
criminate." 

80. Panca, Le'u brgyad ma, AAV and AAVart render upacaya 
(apacayal ) 'bri. 

81. Conze has put all this in the mouth of Sariputra, and has 
him saying, "But when one wakes up and thinks it over, then 
there is a heaping up or accumulation of it." Then when one 
wakes up one would be conceptualizing, not not conceptualizing. 

82. This commentary suggests that the chunk of English trans¬ 
lation (corresponding to P398b-399) that Conze, apparently fol¬ 
lowing the Tibetan versions, omitted from the Large Sutra should 
in fact be left in. 

83. AAV:Kal60a3 has gnas (sthanena ?). "Thus he stands with¬ 
out himself directly experiencing them." 

84. P400 Panca:Kha387a3 sites rab kyi pha ml du phyin pa la sbyad 
pas bstan pa stcj ’di ni mi dmigs par spyod pas bstan pa’o. 

85. AAVart:Khal27b reads mtshan ma med pa (dmmitta). "He 
has the realization of signlessness and will demonstrate the 
samsara nirvana division in the future." 

86. Conze's extended rendering of this verse is excellent: "The 
world of living beings is impure (or imperfect, because it knows 
hunger, etc.), and so is the world which forms the environment of 
living beings, (because it contains treeless deserts, etc.). The (two¬ 
fold) state of (perfect) purity of a Buddhafield (comes about) when 
(a Bodhisattva) achieves the purity (of those two worlds, by coun¬ 
teracting their imperfections through the supply of food, etc., and 
through creation of an all-round pleasant environment)." 

87. The three heaps ( rasi) are usually associated with the con¬ 
fession of wrong. The compound niyataniyata "destined and not 
destined" is usually the lineage that the person remains in until 
the goal is reached, and of the person who may change lineage 
mid-stream and head for a different goal. Conze's perdition 
imithyatva) literally means "a state of error." 

88. AAVart bsam pa nyid (abhiprayatvena ); AAV thob par byed pa 
nyid. 

89. The damaged part of AAV ms. does not have room for all 
the words in the two verses. 
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Chapter Four 

Full Awakening to All Aspects 


[Maitreya] has to explain the full awakening to all 
aspects because [Bodhisattvas] again meditate on the three 
all-knowledges that systematize knowledge of all aspects, 
paths, and bases in order to master the three all-knowledges 
they have comprehended. 

There, [at Ornament 4.1], you should first know that the 
general mark [of an aspect of the practice that leads to mas¬ 
tery] is the array ( vyavasthdna) of the aspect as a particular 
form of knowledge, with impermanence and so on as objec¬ 
tive support, that in its own-being counteracts an opposing 
side belief in permanence and so on. Hence [Maitreya] is not 
open to the fault that the aspects are devoid of bases. Con¬ 
strue [the remainder of Ornament 4.1 to mean that in the 
Eight Thousand ] "they assert" that there "are three" types of 
those aspects because "all-knowledge" is divided into three. 
Thus [Maitreya] says. 

The aspects ( akdra ) of the particular forms of basis-knowl¬ 
edge are the mark [of the aspects of a Bodhisattva's practicel. 
They assert that they are just three because all-knowledge is 
of three types. [Ornament 4.11 

There [the Eight Thousand], in the context of the three all¬ 
knowledges, in the contexl^of all-knowledge, governed by 
the four noble truths, first teaches as many aspects as there 
are for each truth. This is where it says Subhuti says to the 
Lord, [This is a perfection of what is not and so on, up to 
the end of the chapter where he says. This perfection of 
wisdom is a perfection of the cognition of the all-knowing. 
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because it comprehends all the modes of the own-being 
of all dharmas]. 

[About the four aspects of the truth of suffering] he 
says, This is a perfection of what is not (asat), because 
space is something that is . 90 Because it is not, i.e., does not 
exist like space that is permanent in form and is, it is a per¬ 
fection that has to be made by causes and is not truly real 
(asat). He means the [first] impermanence aspect. 

This is a perfection that equals the unequalled, be¬ 
cause all dharmas are not apprehended. [Understand this]: 
because they are not apprehended, just like that all 
dharmas are equally not produced. So the [second], suffer¬ 
ing aspect, is unequalled, i.e., not the same, because it dif¬ 
fers from other aspects, and equal in that it is not produced 
in reality. 

This is an isolated perfection, on account of the abso¬ 
lute basic emptiness of a self. Isolation [from ignorance] 
brings with it the quality of the [third], emptiness, aspect. 

This perfection cannot be crushed, [446] because the 
essential reality ( atmatva ) of all dharmas is not appre¬ 
hended. The [fourth], non-self, aspect cannot be crushed 
because it is not shared with those of other faiths ( tirthika ), in 
the sense that it is not affected by [the belief in a soul] of 
those of other faiths. Thus in the truth of suffering, the four 
aspects—it is not truly real, it is not produced, it is isolated, 
and it cannot be crushed—are the marks of impermanence 
and so on, respectively. 

[About the four truth of origination aspects he says]. 
This is a trackless perfection, because both body the form 
skandha and mind the four formless skandhas are absent. It 
is the cause of these [suffering skandhas] is the idea. Logi¬ 
cally, because both body and mind are absent,^n reality the 
[first], cause aspect is trackless [or "not a location or foot"] 
(apada), in the sense that it is not a basis ( ddhana) for produc¬ 
tion [or movement] ( prasava ). 

This is a perfection that has no own-being ( asvabhava ), 
[or, is like space ( dkasa )], because an own-being that is not 
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produced and does not stop neither comes nor goes. Logi¬ 
cally, the [second], origination aspect is like space. 

This perfection is inexpressible, [or, incommuni¬ 
cable] (producer aspect) because, since you cannot express 
all dharmas in words, even on the language covering level 
because they do not exist, they are not discriminated. 

This perfection is nameless (condition aspect) be¬ 
cause the five skandhas are not apprehended because [the 
Perfection of Wisdom that knows this aspect ultimately] has 
no mental factors. Thus in the truth of the origin, the four 
aspects—trackless, space, incommunicable, and nameless— 
are the marks of cause and so on. 

[About the four truth of cessation aspects he says]. 
This perfection does not go away, (stopping aspect) be¬ 
cause no dharma that has stopped ever goes away any¬ 
where. 

One cannot partake ( ciscimharya) of this perfection 

(peace aspect) because, since you cannot partake of [or rav¬ 
ish] an object that is at peace from its beginning, no dharma 
can be seized. 

This perfection is inexhaustible (sublime aspect) as 
linked to the inexhaustible dharmas in the form of the 
Dharma Element. 

This perfection has had no genesis (definite escape 
aspect) because no dharma has really come about because 
they lack a single cause or many. [447] Thus in the truth of 
cessation, the four aspects—it does not go away, one cannot 
partake of it, inexhaustible, and has had no genesis—are the 
marks of stopping and so on. 

[About the four truth of the path aspects he says]. This 
is a perfection which does nothing, (path aspect) because 
no doer can be apprehended because the path counteracts 
[the conceptualization of] a grasping agent. 

This perfection does not cognize (correct method 
aspect) because, since valid cognition invalidates [them], 
all dharmas are without self, i.e., you cannot get at a self 
[in them]. 
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This perfection does not pass on (practice aspect) 
because in the form of the Dharma Element there is no 
genesis of decease destruction and rebirth production. 

^This perfection does not discipline (aspect that brings 
a definite escape) because, since there is no disciplining of 
afflictions, the past, present and future periods are not 
apprehended. Thus in the truth of the path that counteracts 
cankerous obscuration, the four aspects—does nothing, 
does not cognize, does not pass on, does not discipline—are 
the marks of path and so on, respectively. 

This is the perfection of a dream, an echo, a reflected 
image, a mirage, or an illusion, because it informs about 
non-production, because birth, according to the dictates of 
reason, does not exist. Tire five aspects like a dream, echo, re¬ 
flected image, mirage, and illusion are the marks of [dharmas] 
that have no own-being, are not produced, do not cease, are 
calm from the beginning, and are in their essential nature in 
nirvana, respectively, and that counteract knowledge obscura¬ 
tion in general. These [aspects] are on the path of meditation 
with outflows that counteracts knowledge obscuration, be¬ 
cause Pratyekabuddhas [who eliminate part of knowledge 
obscuration] are brought in under all-knowledge. 

[448] This perfection is free from defilement 
( asamklesa ) is without cankers (klcsa), because greed, hate 
and delusion have no own-being. 

It knows no purification is without purification be¬ 
cause no possible receptacle a being with cankers can be 
apprehended. 

It is spotless not spotted with cankers and secondary 
cankers, because space that is transparent luminosity in its 
essential nature is spotless. 

It is free from impediments ( prapanca ) is without im¬ 
pediments because it rises completely above all mental 
attitudes to imanana) apprehensions of dharmas. 

It has no mental attitudes is without conceit because, 
since taking anything as a basis has been uprooted, it is 
imperturbable does not tremble. 
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It is unshakeable does not deviate, in consequence of 
the stability for as long as samsara exists of the dharma 
element. These six aspects—free from defilement, knows 
no purification, spotless, free from impediments, has no 
mental attitudes, and unshakeable-^counteract the six 
conceptualizations of defilement, purification, residual 
impression left by cankers, impediment of form and so on, 
personal realization, and decrease, respectively that are, 
specifically, knowledge obscuration. They are on the path of 
seeing without outflows that is in the form of an antidote to 
the Pratyekabuddhas' knowledge obscuration. 

In total there are thirty-seven aspects of all-knowledge. 
Thus [Maitreya] says. 

From the non-existing aspect up to the unwavering aspect, 
[the Lord] recollects four for each [of the first three] truths 
and fifteen for the path. [Ornament 4.2] 

[449] Next he has to explain the aspects of the knowl¬ 
edge of paths. There [Subhuti] has demonstrated them from 
the perspective of [how they unfold in] reality, because, on 
the basis of the defilement and other sides, the truths of 
origination and path are cause (. kdrana ), and the truths of 
suffering and cessation are result, respectively. You should 
know there are eight, seven, five, and sixteen aspects for the 
truths of suffering, origination, cessation, and path, respec¬ 
tively. 

There the [first aspect], “cause, is" threefold: “desire- 
to-do {chanda), greed ( rdga ), and [thirst that] delights [in 
experience]." About desire-to-do he says, This perfection 
has turned away from greed (viraga), because in dharmas 
in their nature empty' there is truth no falseness. He dem¬ 
onstrates that it is turned away from greed without greed 
(. rdga ) based on the centrality of greed when desire-to-do 
(intending the state when you want to do something) is 
present. He is pointing out that without that there is no 
desire-to-do. Alternatively, he is talking about that fact that 
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without the result—greed—there is no desire-to-do that is 
its requisite cause, because there is an axiom, "when the re¬ 
quired causes are present it is impossible that the result wall 
not arise." About what counteracts greed he says. This per¬ 
fection does not rise up desire-to-do does not arise because 
there is no discrimination in dharmas that are like illu¬ 
sions. He is talking with the state free from attachment to all 
dharmas in mind, based on the centrality of desire-to-do 
(the cause of direct movement towards something) when 
greed is present, because he is pointing out that without that 
there is no greed. About what counteracts thirst that de¬ 
lights he says. This perfection is quieted is without thirst 
that is the main thing that prevents calm, because no sign 
blue, yellow, and so on is apprehended in all dharmas. 

"Origination is subdivided into three: greed, hatred, 
and delusion." About what counteracts them he says. This 
perfection is faultless without fault to the extent that greed, 
hatred, and delusion are absent, as the perfection of all 
virtues the ten powers, the confidences, and so on. 

"Production is [false] imagination because greed and 
so on are born from it." About what counteracts it he says. 
This perfection is undefiled without production that 
causes cankers, because imagination that settles on duality 
and so on is something that is not. 

"Condition is the view of the true body that settles 
down on beings [as real] because that is the condition for 
every disappointment." About what counteracts it he says, 
No living being is found in this perfection, i.e., it is with¬ 
out condition, because of the reality-limit in the sense that 
it is an absence of error. 

Thus, from the "turned away from greed" aspect up to 
"no living being found" aspect thqje are eight aspects in 
the truth of origination that counteract the following: three 
causes (desire-to-do, greed, and [craving] that delights [in 
experience]), three originations (greed, hatred, and delu¬ 
sion), one production ([false] imagination) and one condi¬ 
tion (settling down on beings [as real]), respectively. 
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[450] This perfection is unlimited —this is the path 
aspect, because, "as what delivers the realm of nirvana 
( nivrtti-paksa)" as the counteracting side, "it gives space 
(avakasa) to limitless beings"— because the rising up mani¬ 
festation of all dharmas does not rise up. About why it 
gives space to unlimited beings he says. This perfection 
does not follow after does not apprehend the duality of 
opposites (anta-dvaya) , 91 because of absolute {atyanta) non¬ 
apprehending because it has eliminated the two extremes 
( anta) of samsara and nirvana. 

This perfection is undifferentiated (the correct 
method aspect because it delivers the realm of nirvana), 
because all dharmas in the form of the Dharma Element are 
undifferentiated are not different. About why it is a correct 
method, he says, This perfection is untarnished is not 
tainted by their conceptualizations (vikalpa ), because it is 
free from any longing for the level of Disciples and 
Pratyekabuddhas it is not tainted by their conceptualiza¬ 
tions it is untainted. 

This perfection is undiscriminated (. avikalpa) (practice 
aspect), because of the basic identity" 2 of all that is dis¬ 
criminated. About why it is practice he says, This perfec¬ 
tion is infinite the objects it knows are free from bound¬ 
aries, because, emphasizing the fact that it does not 
conceptualize deficiency and completion where profit is 
rejected or gained, the nature of dharmas is unlimited. 

This perfection is unattached (factor of release as¬ 
pect), because of its non-attachment wherever realization 
occurs, like the sky, to all dharmas. 

Thus, the "unlimited, not following after the duality of 
opposites, undifferentiated, untarnished., undiscriminated, 
infinite, and unattached" aspects are the seven aspects in 
the truth of the path: the path that gives beings a space, 
and how it gives a space (two), correct method and why it is 
correct method (two), practice and why it is practice (two), 
and [the path that brings a definite escape that] goes forth 
(one), respectively. 
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[451] Impermanent "something not truly real ( asat)" 
given that something real is permanent 93 is this perfection, 
because all nonexistent [or not truly real] dharmas are 
unconditioned by cause and conditions. 

Ill the suffering of conditioned existence that pervades 
all things is this perfection, because the nature of dharma 
is the same as space. [Like] space [that is the same every¬ 
where, suffering] is the same in all dharmas. 

Empty without the self others imagine is this perfec¬ 
tion, because all dharmas are not apprehended, in the 
sense that there is not even the hint of a smell connected 
with a controller self. 

Not-self without the own-being of person and so on 
is this perfection, because there is no settling down in all 
dharmas that are selfless. 

Markless without an own-being is this perfection, be¬ 
cause dharmas are not forth coming. 94 

Thus, the "impermanent, ill, empty, not-self" aspects, 
and fifth, the "markless" aspect are the essentials of the five 
aspects in the truth of suffering. 

This is a perfection of all emptiness the sixteen 
emptinesses that are the cessation aspects, because endless 
0 ananta ) and boundless ( aparyanta ). An "end" ( anta) is 
marked as things before and after, a "boundary" (paryanta) 
is the connected middle surrounded ( paritah ) by the two 
ends (anta). [The negation a is because] neither exist. There 
the cessation of subject, object, and both [subject and object] 
bases is the emptiness of subject, object, and both [subject 
and object]. These aspects are the three stopping aspects. 
The cessation of the eight sorts of settling on nominally ex¬ 
isting things—emptiness, container world, ultimate reality, 
conditioned, unconditioned, annihilation and permanence, 
samsara that is like the non-existence of a before and after, 
and the non-repudiation of the dharmas in realization—are 
the emptinesses of emptiness, great emptiness, emptiness 
of ultimate reality, conditioned emptiness, unconditioned 
emptiness, infinite emptiness, emptiness of before and after. 
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and emptiness of nonrepudiation aspect, respectively. 
These eight emptiness aspects are the eight peace aspects. 
The sublime aspect is the emptiness of essential nature 
( prakrti ) aspect [452] that is the cessation of the agent that 
others imagine. The cessation of mistaken [1] nominally 
existing things, [2] signs, and [3] time that are in the form of 
mistaken objects are the emptinesses of all dharmas, empti¬ 
ness of own-marks, and unascertainable emptiness. These 
three aspects are the essentials of the definite escape aspect. 
The cessation of own-being that is the emptiness of the 
nonexistence of own-being aspect is alone the definite 
escape aspect. Thus there are sixteen aspects in the truth of 
cessation. These are what the cessation is (the [emptiness of] 
bases—subjects and so on), why it is peace (because the 
eight sorts of settling down on things have been stilled), 
why it is sublime (it is in its essential nature), why it is a 
definite escape (because it has broken free from the three 
sorts of mistake), and what a definite escape is (the nonexist¬ 
ence of own-being). Thus based on the four—cessation, 
peace, sublime, and definite escape aspects—there are 
three, eight, one, and three and one aspect, respectively. In 
total there are thirty-six aspects of the knowledge of paths. 
Thus [Maitreya] says, 

They proclaim eight, seven, five, and sixteen [aspects] for 
cause, path, suffering, and cessation, respectively. [ Orna¬ 
ment 4.3] 

Next he has to explain the aspects of the knowledge of 
all aspects. There [in the Eight Thousand], based on all noble 
persons, they are systematized as the aspects of threefold 
all-knowledge. About the all-knowledge path division 
Subhuti says. This is a perfection of the wings of enlight¬ 
enment, such as the pillars of mindfulness, etc., because 
they the dharmas in the wings of enlightenment cannot be 
apprehended. There, first, in all-knowledge, to intellectu¬ 
ally comprehend ( avatara ) the four truths, are four aspects of 
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the applications of mindfulness to the specific and general 
marks of body, feelings, thought, and dharmas 95 that are the 
path that makes an investigation of the body basis and so 
on. Then those who have comprehended are vigorous. Thus 
the four right effort ( prahana) aspects—in essence, causal 
vigor to completely abandon and not produce the unwhole¬ 
some that has and has not been produced, and to com¬ 
pletely multiply and produce the wholesome that has and 
has not been produced, respectively 96 —are the path of 
resolve, because it initiates vigorous effort to remove obscu¬ 
ration in that way. The minds of those who possess vigor 
are made ready [for meditative stabilization]. Thus the four 
feet of psychic power aspects—desire-to-do, vigor, thought, 
and exploration—that are endowed with meditative 
stabilizations, that are the formative force to abandon 
( prahana ) [cankers], are the path that is the groundwork of 
meditative stabilization, because desire-to-do and so on has 
made them ready in that way. Those who have done the 
mental groundwork immediately afterwards have the 
preparatory warmed and peaked [aids to penetrating 
knowledge]. Thus the five faculty aspects—faith, vigor, 
mindfulness, stabilization, and wisdom—[453] that are the 
own-being of those [aids] are the path of preparation for 
clear realization, because the faith faculty and so on that are 
the preparatory warmed and peaked [aids] govern the aris¬ 
ing of the noble path. Those who have realized the warmed 
and so on [aids] have the preparatory forbearance and high¬ 
est ordinary dharma [aids]. Thus the five power aspects— 
faith, vigor, mindfulness, stabilization, and wisdom—that are 
the own-being of those [forbearance and highest ordinary 
dharma aids] are the path that completely connects with 
clear realization, because the faith power and so on that is 
the preparatory forbearance and highest ordinary dharma 
[aids] suppresses the lack of faith and so on opposing the 
realization of the truths that comes immediately afterwards. 
Those who have known the four warmed and so on [aids] 
have the path that sees the truths. Thus the seven limb 



Light for the Ornament for the Clear Realizations 119 

of enlightenment aspects—mindfulness, examination of 
dharmas, vigor, joy, pliability, stabilization, and equanim¬ 
ity—are the clear realization path, because with them 
[Bod£iisattvas] first awaken in themselves to the truly real. 
Those who have comprehended and seen the truths have 
the path of meditation. Thus the eight-fold noble path 
aspects —right view, intention, speech, conduct, livelihood, 
effort, mindfulness, and stabilization—are the purity path 
that brings a definite escape, because after the path of seeing 
it goes forth ( niryana) to the purity of the cankers that 
meditation has to destroy. Thus there are thirty-seven 
aspects governed by the path to all-knowledge based on the 
seven paths—the path that makes an investigation of bases 
and so on. 

Next, about the divisions of the path of the knowledge 
of paths, [Subhuti] says. This is a perfection of Emptiness, 
of the Signless, of the Wishless, [because the three doors 
to deliverance cannot be apprehended]. The first, empti¬ 
ness door to deliverance (it is the empty and selfless aspects) 
counteracts mistaken views. The second, signlessness door 
to deliverance (it is the cessation and path aspects) counter¬ 
acts conceptualization that is the causal sign for [mistaken] 
views, because cessation is signlessness and the path is 
the means whereby signs that cause conceptualization are 
excluded. The statement [in the Treasury of Knowledge] 97 that, 
[of the four cessation aspects], "the calm aspects are 
signlessness" does not contradict this, because it is based on 
the Listener's path riddled through with basis-signs. 98 The 
third wishlessness door to deliverance (it is the impermance 
and suffering aspects and the four truth of origination 
aspects) counteracts the wish to be anywhere in the three 
realms. Thus the three doors to deliverance are three 
antidote paths. 

[454] This is a perfection of the eight deliverances, 
[because they cannot be apprehended]. Those without 
and with [the perception of] form inside, who have not, 
and who have suppressed the perception ( samjnd ) of form. 
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resort privately ( pratyatmam) to a concentration or formless 
absorption, respectively, and "see forms" with beautiful 
and ugly shapes outside. Thus these two deliverances 
counteract obscuration towmagical creation. 

When they are swayed towards form and repulsed by 
a pleasant and unpleasant form that is a mental creation, 
respectively, it is a defiled state. They counteract these when 
they focus on the pleasant [form] deliverance with their 
bodies, and dwell in perfect accomplishment. 99 [Arya says], 
"Thus those who resort privately to the perception that 
pleasant and unpleasant forms are contingent on each other, 
and follow one from the other, attain the perception that 
each has the same taste as the other, whereby they get 
control over what they w T ant to believe about form." This is 
one deliverance. Thus three deliverance aspects are the 
[one] path of mental creation. 

The four formless absorption aspects (these are paths 
that dwell in conformity with liberation) are four. The cessa¬ 
tion of perceptions and feelings aspect (this is the path that 
dwells in peace) is one. Thus five aspects are the path that 
dwells at ease in this life. [Thus there are eight deliver¬ 
ances.] 

This is a perfection of the nine successive stations, 
[because the first trance, etc., cannot be apprehended]. 

Nine aspects—four concentrations, four formless absorp¬ 
tions, and the cessation absorption—are the extraordinary 
path. 

This is a perfection of the four Truths, [because ill, 
etc., cannot be apprehended]. The four uninterrupted path 
aspects that are marked by the systematization of cankers 
and separation are the path of effort. 

This is a perfection of the ten jjerfections, [because 
giving, etc., cannot be apprehended]. The ten perfection of 
giving and so on aspects are the path to Buddhahood. 

[455] Thus there are thirty-four aspects governed by 
the path of the knowledge of paths based on six paths—the 
path that counteracts [obscuration] and so on. 
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Next [Maitreya] has to explain the aspects of the 
knowledge of all aspects. There [in the Eight Thousand ] the 
path is unsurpassed and is therefore just one alone. Still, 
[Subhuti] has to explain the different aspects of the powers, 
self-confidences, and so on that are the unique differences 
of this special path. Thus he says, This is a perfection of the 
ten powers, because it has conquered the opposing side 
and cannot be crushed. The ten power aspects are the 
power that is knowledge of what can be and what cannot be, 
of karmic results, of various dispositions, of various ele¬ 
ments in the world, of higher and higher faculties, of the 
way that leads everywhere, of defilement and purification, 
the power that is knowledge recollecting previous births, 
the power that is knowledge of death and birth, and the 
power that is knowledge of the extinction of outflows. 

This is a perfection of the four grounds of self- 
confidence, because, since nobody can contradict the dec¬ 
larations, absolutely it cannot be cowed. The four aspects 
of the grounds of self-confidence are the personal declara¬ 
tion, “I am a Buddha," the declaration that greed and so on 
are obstacles [to enlightenment], the declaration explaining 
that [Bodhisattvas] go forth on the paths of all-knowledge 
and so on, and the personal declaration, "The outflows are 
extinguished." 

This is a perfection of the analytical knowledges, 
because the cognition which reaches everywhere is unat¬ 
tached and unobstructed. 100 The four aspects of the analytic 
knowledges (of ready speech, meaning, languages, and 
dharmas) [are "unattached" and "unobstructed" because 
they] do not relish, and knowledge obscuration does not 
obstruct, [456] their realization of discourse, mark of 
Dharma, language of a people, and subdivision of Dharma, 
respectively. 

This is a perfection of all the special Buddha- 
dharmas, because they have transcended all counting 

since they are not shared with Listeners and so on. The 
eighteen special dharma aspects are [because Tathagatas] 
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never trip up, make noises, get robbed of mindfulness, have 
uncollected thoughts, discriminate a difference [between 
skandhas and nirvana], or are inconsiderately dispassionate 
(thus six aspects); because they are not deficient in desire-to- 
do, vigor, recollection, meditative stabilization, wisdom, 
and deliverance since they have purified knowledge obscu¬ 
ration (thus six aspects); because knowledge precedes and 
informs their physical, verbal, and mental actions (three 
aspects); and because their knowledge is free from attach¬ 
ment and obstruction in the past, future, and present (three 
aspects). 

This is a perfection of the Suchness of the Tathagata, 
because, since all that the Buddhas, the Lords, teach about 
the marks of dharmas is not false, there is no falseness in 
all dharmas. This is the single aspect of the suchness that is 
taught by all Buddhas. 

This is a perfection of the Self-existent, because, since 
the realization of those [dharmas] is not contingent on other 
conditions, all dharmas have no own-being. This is the 
single, self-existent aspect with sovereignty over all dharmas. 

This perfection of wisdom is a perfection of the cog¬ 
nition of the all-knowing, because it comprehends all the 
modes of the own-being of all dharmas. This is the single 
aspect of Buddhahood that is a full awakening to all aspects. 

Based on this are the thirty-nine aspects governed by 
the path to the knowledge of all aspects: the ten [power], 
four [self-confidence], four [analvtic knowledge], and 
eighteen [unentangled] aspects that are different aspects; 
the suchness that is their own-being (one aspect), the self- 
existent [state of Buddhahood] that controls all these 
dharmas (one aspect), and Buddhahood for the sake of 
whicjji [Bodhisattvas practice] fully awakening to all aspects 
of all dharmas (one aspect), respectively. Thus [Maitreya] 
says. 


Beginning with close mindfulness and ending with the 
aspects of Buddhahood, they assert thirty-seven, thirty-four. 
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and thirty-nine of these [aspects] for Trainees, Bodhisattvas, 
and Buddhas, respectively, because these are in accord with 
the divisions of the true path to the three kinds of all- 
knowledge. [Ornament 4.4-5] 

There Listener and Bodhisattva all-knowledge aspects are 
without, and with outflows, respectively; knowledge of 
paths aspects are exclusively leva) with outflows because 
Bodhisattvas [457] do not absolutely eliminate cankers; and 
knowledge of all aspects aspects are exclusively without 
outflows because a perfect Buddha eliminates knowledge 
obscuration along with its residual impressions and has 
total knowledge of all dharmas. 

Thus counted all together there are a total of one 
hundred and seven-three aspects. 

The ninth, Praise Chapter, of the Light for the Ornament 
for Clear Realizations: A Commentary on 
the Perfection of Wisdom 




Ornament Chapter Four, Light Chapter Ten: 

Proclamation of the Qualities of Bearing in Mind 
[the Perfection of Wisdom] 


[460] [Bodhisattvas] have to cultivate the aspects with 
special practices. Since they cannot be discussed without the 
practitioner, to demonstrate who the practitioner-vessel for 
hearing [the Perfection of Wisdom] and so on is, the Eight 
Thousand ] says, Thereupon it occurred to Sakra, Chief of 
Gods: Those who come to hear of this perfection of wis¬ 
dom must be people who have fulfilled their duties under 
the former Jinas by setting up monasteries and so on in the 
name of the Tathagata, who have planted wholesome roots 
under many Buddhas by giving daily food and so on as 
alms, who have been taken hold of by good friends been 
governed by spiritual friends. Just those with these three, 
aforementioned, distinguishing features "are vessels for 
listening to this" Mother [Perfection of Wisdom] marked by 
the aspects. Thus [Maitreya] says. 

Those who have "fulfilled their duties" under the Buddhas, 
planted wholesome roots under them, and had spiritual 
friends as master are vessels for listening to this [Perfection 
of Wisdom], [Ornament 4.6] 

How much more so those who take up this perfection of 
wisdom and so on. They are endowed with more than 
trifling few wholesome roots. They will be people who 
have honoured many Buddhas pleased them by physically 
attending to them and so on, and who have again and 
again questioned them asked them about the particular 
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characteristics ( sva-rupa ) of topics to resolve uncertainty 
about them. They have planted wholesome roots under 
many Buddhas by engaging in the practice of the ten perfec¬ 
tions of giving and so on, [those sons and daughters of 
good family who, when just the perfection of wisdom is 
being taught, explained and repeated, will not become 
cowed nor stolid and so on, up to, will not tremble, be 
frightened, be terrified]. You should accept that those who 
have carried out their duties by honoring Tathagatas and 
so on are vessels for taking up and so on [the Perfection of 
Wisdom], Thus [Maitreya] says. 

The good, [i.e., Sakra and Sariputra] assert that those who 
have honored the Buddhas, questioned, and who have 
practiced giving, morality, and so on are vessels for taking 
up, bearing in mind, and so on this [Perfection of Wisdom]. 
[Ornament 4.7] 

[461] Sakra's observation [that such sons and daugh¬ 
ters will not fear when the Perfection of Wisdom is taught] 
is quite right. This aforementioned cause, [namely, that they 
have planted wholesome roots and so on] makes them be¬ 
lieve [in the Perfection of Wisdom], So [the Eight Thousand] 
says, Sariputra read Sakra's thoughts, [and said: Like an 
irreversible Bodhisattva should one regard that person, 
who, when just this deep perfection of wisdom is being 
taught and explained, has faith in it, and trusting, firmly 
believing, his heart full of serene faith, raises a thought 
directed towards enlightenment, takes up, etc., this 
perfection of wisdom, trains in Thusness, progresses to 
Thusness, makes efforts about Thusness]. Take these three 
statements trains in Thusness and so on with the prepara¬ 
tion, fundamental, and subsequent stages, or with the paths 
of seeing, meditation, and special paths. 

Qualm: Why would you regard them as irreversible 
Bodhisattvas if they have not realized the topics that qualify 
them for that, just because they take up [the Perfection of 
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VVisdom] and so on? Having anticipated that with, And 
why? Sariputra says, For this perfection of wisdom is deep, 
O Lord, [and therefore someone (1) with diminutive 
wholesome roots, (2) who, unwilling to ask questions, has 
learned nothing when face to face with the Buddhas and 
Lords in the past, and (3) who has not practised in the past, 
cannot just here believe in this so deep perfection of 
wisdom]. Put these three negative statements together with 
the three aforementioned causes—honoring the Tathagatas, 
questioning them, and practicing giving, morality, and so on. 

Framed in negative terms, he is saying you should 
regard them as irreversible because they honored the 
Buddhas as explained above, and that has caused them to 
believe in the Perfection of VVisdom with a qualifying 
surpassing aspiration [to practice it and reach the state of 
Buddha tc ensure the welfare of all beings] 

[462! Those without the aforementioned causes reject 
[the Perfection of Wisdom] so he says. And as to those who 
neither believe in [it nor understand it, and who decide to 
reject it, in the past also they have rejected this deep per¬ 
fection of wisdom when it was taught]. Question: Why 
does their present inclination to reject it presuppose that 
they rejected it before? Having anticipated that with. And 
why? he says, And that in consequence of the inadequacy 
of their wholesome roots and so on. What he means is: 
Their present inclination to reject the Mother [Perfection of 
Wisdom] is because they have diminutive wholesome roots, 
so that presupposes that they rejected it before; otherwise 
it would not be tenable that their wholesome roots are 
diminutive. He reiterates that with. For those who have not 
practiced in the past cannot believe in this perfection of 
wisdom. When they reject it now, they have also rejected 
it in the past and so on. 

W r hat Sariputra has said is quite right, so [Sakra] says, 
Deep, O holy Sariputra, is the perfection of wisdom. Why 
would it be astonishing, i.e., because results follow from 
causes it is not at all astonishing that, when it is being 
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taught, a Bodhisattva would not believe in it, if he had not 
practised in the past? [463] Feeling a surpassing serene 
confidence [Sakra] says, I pay homage, O Lord, to the per¬ 
fection of wisdom! One pays homage to the cognition of 
the all-knowing when one pays homage to the perfection 
of wisdom. Qualm: Why, when one pays homage to the 
Mother, does one pay homage to something else that is 
unconnected to it? Flaving anticipated that with. And why? 
[the Lord] says. For from it has come forth the all-knowl¬ 
edge of the Buddhas, the Lords, because at the Bodhisattva 
level one reaches Buddhahood by repeated practice of the 
Mother, and, conversely, the perfection of wisdom is has 
been brought about as something that has come forth from 
the cognition of the all-knowing, because at the Buddha¬ 
hood level one proclaims the Perfection of Wisdom to Lis¬ 
teners and so on. So when one pays homage to the Mother 
one pays homage to the cognition of the all-knowing 
because they are connected as cause and effect. That is why, 
i.e., because the cognition of the all-knowing is cause and 
result one should course, stand, progress, and make efforts 
in the perfection of wisdom. Connect the three statements 
with knowledge arisen from hearing, thinking, and medi¬ 
tation. 

After the exposition on the practitioner, [Sakra], inquir¬ 
ing about the practice, says, How does a Bodhisattva, who 
courses in perfect wisdom, become one who has stood in 
the perfection of wisdom and so on. [464] Since the ques¬ 
tion is contextually appropriate [the Lord] says. Well said, 
well said, in praise. Well said Kausika, since you have 
decided (it means) taken upon yourself, know to question 
(pariprastavya , paripranikartavya) for your own benefit and 
for the benefit of others the Tathagata about this matter the 
twenty practices that are going to be explained. 

There, about the practice that does not settle down 
in (. anavasthdna ) form and so on, [the Lord] says, Here, 
Kausika, a Bodhisattva who courses in perfect wisdom 
does not stand in form, c., does not stand in the notion 
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that ''this is form.' You should explain the two statements in 
terms of the basis [of the settling] and the actual [settling]. 
So then what? And that means that he makes efforts about 
form, etc. This says [Bodhisattvas] are prohibited from 
taking a stand ( sthana) on form and so on because they are 
devoid of any own-being, and hence have a practice that 
does not settle down in them. 

[465] About non-application practice he says. He does 
not apply himself to (does not make efforts at is the mean¬ 
ing) the notion that 'this is form, etc.' So then what is [the 
practice]? He says, Insofar as he does not apply himself to 
the notion that 'this is form, etc/ he does not stand in the 
notion that 'this is form, etc/ Thus on the covering level, in 
the absence of truly real application, he becomes one who 
has stood in perfect wisdom, thus he makes efforts. He 
means that just non-application is the practice of them. 

About deep practice [Sariputra], referring to all- 
knowledge, says. Deep, O Lord, is the perfection of 
wisdom because [Bodhisattvas] understand it is deep be¬ 
cause of "the depth of the suchness of form" and so on, i.e., 
because [suchness] cannot be apprehended as firm ground. 
About practice that is hard to fathom he says, referring to 
the knowledge of paths, Hard to fathom is this perfection 
of wisdom because [Bodhisattvas] believe it is hard to 
fathom, because form and so on are hard to fathom, i.e., are 
naturally without turbidity. He reiterates that with. Hard to 
grasp is this perfection of wisdom because hearing con¬ 
sciousness, and the thinking mind consciousness it occa¬ 
sions, find it hard to grasp. About immeasurable practice, 
referring to the knowledge of all aspects, he says. Unlimited 
is the perfection of wisdom because [Bodhisattvas] take the 
unlimited as objective support, because form and so on are 
immeasurable, i.e., they cannot apprehend a limit to [the 
Perfection of Wisdom]. Alternatively, they say the three— 
deep and so forth practices refer to deep full awakening, 
unshared full awakening, and unsurpassed full awakening, 
respectively. 
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[466] The Lord praises [Sariputra], and to clarify the 
deep practice says. So it is, Sariputra. He does not stand in 
the notion that 'form, etc., is deep/ Insofar as he does not 
stand in this notion he makes efforts about form, etc. He 
does not make efforts about the notion that 'form, etc. is 
deep.' In so far as he makes no efforts about this notion he 
does not stand in the notion that 'form, etc., is deep.' To 
summarize: when [Bodhisattvas] do not stand, i.e., when 
they practice without settling on the notion '[this practice 
knows] form, etc., is deep' in true reality, then they make 
efforts about deep [form and so on] because they are not 
making mistakes. And when they do not even make efforts 
about the notion '[this practice knows] form, etc. is deep,' 
then they also do not stand in the notion that 'form, etc. is 
deep.' Thus he prohibits [Bodhisattvas] from the practice 
that settles down in [dharmas] to talk about unmistaken 
deep practice. You should explain the practice that is hard to 
fathom and the unlimited practice in line with this. Arya 
Vimuktisena also says these three, deep and so on, practices 
are each [divided into] small, middling, and big. 

About the practice that is a painful and slow awaken¬ 
ing [Sariputra] says, In front of an irreversible Bodhi- 
sattva, of a Bodhisattva predestined to enlightenment (this 
locution excludes irreversible [Bodhisattvas] in the lineage 
definite [to reach the goal] who still have not been pre¬ 
dicted), should the deep perfection of wisdom be taught. 
Qualm: They do not have complete knowledge and could 
doubt, so why should the Mother [Perfection of Wisdom] 
be explained in front of just those [Bodhisattvas]? Having 
anticipated this with, And why? [Sariputra] says. For he 
will not hesitate [467] because they are without mistaken 
knowledge because [this Perfection of Wisdom] is the 
highest demonstration Dharma that is an outpouring [when 
Buddhas] have penetrated the Dharma Element; not doubt 
because they are free of uncertain knowledge, not be stupe¬ 
fied because they are free of not knowing, and not dispute 
her because they have perfect knowledge. That is why he 
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thinks it should be taught in front of just them. This teaches 
implicitly that for others who do tremble and so forth, their 
practice is a painful and slow awakening. 

About the practice of those who gain the prediction 
[that they are destined for enlightenment Sakra] says, What 
would be the fault, i.e., which fault of hesitation and so on 
would there be in teaching this perfection of wisdom in 
front of an unpredestined Bodhisattva? [468] Through the 
force of lineage they will not tremble and so on at it, so 
[Sariputra] says. If, Kausika, unpredestined, a Bodhisattva 
will get to see, praise, worship and hear this perfection of 
wisdom, and if he remains unafraid when he hears it, one 
can be sure that he has come from afar, has set out for long 
in the vehicle, and that his wholesome roots are well 
matured. [There] from afar (duratah is ciurdt ) is in the sense 
of "after a long time." They have set out for long in the 
vehicle reiterates that. Alternatively, they have come from 
afar ( duratah ) [to the Perfection of Wisdom] because their 
belief in the deep topic is not within the range of Listeners 
and so on. They get this perfection of wisdom, i.e., acquire 
the Perfection of Wisdom to in order to see it and so on 
[means] first, at the start, they see it after a long time; then, 
overjoyed with the sight, to praise make physical homage; 
then, propelled by increasing serene confidence, to worship 
honor it by keeping it to the right [while circumabulating] 
and so on; and then, having followed the correct procedure, 
to hear sit down and hear it. It will not be long from right 
now (when they see it) onwards until he receives the pre¬ 
diction to supreme enlightenment. [Sariputra] reiterates 
that with. One can be sure that that prediction will be near, 
and that he will not have passed by one, i.e., that after he 
has passed by one, two or three Tathagatas it will come to 
him. He does not mean after they have passed by one, two, 
or three Tathagatas they will get the prediction, but that 
they do so from them. He reiterates that with. And, of 
course, he will also please the one, two, or three Tathagatas 
who he passes by through practicing the trainings they 
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have assigned, will please them permanently, and he will 
see to it that the vision of the Tathagatas will bear the fruit 
of the prediction, i.e., will see to it that seeing those one, 
two, or three Tathagatas is not empty of a prediction, i.e., 
will make sure to get the prediction. [Sariputra] reiterafes 
that with, He will see to it that [the seeing them and so on] 
will lead him to the prediction of the supreme enlighten¬ 
ment itself. In summary he says, To the extent he obtains 
the prediction to supreme enlightenment, to that extent he 
sees to it that seeing, praising, worshiping, hearing, up to, 
awakening to supreme enlightenment bears fruit. This is 
easy to understand. 

[469] About irreversibility practice [Sariputra] says. 
Come from afar, O Lord, set out for long in the great 
vehicle, with wholesome roots well matured is that 
Bodhisattva who gets to see, praise, worship and hear this 
perfection of wisdom How much more so (he means that 
there is no doubt about it at all) if he would not only hear it, 
but also take it up and so on, i.e., if his wholesome roots 
are fully matured by perfectly taking up [the Perfection of 
Wisdom] and so on in an irreversible practice. 

[The Lord] agrees, and praises him, So it is, Sariputra, 
as you have said. [470] [Sariputra], confirming the practice 
he has just explained, says, A simile or example an example 
for something similar flashes into my mind. Just as we can 
be sure that a person belonging to the vehicle of the 
Bodhisattvas, when he dreams that he sits on the terrace 
of enlightenment, is actually near to supreme enlighten¬ 
ment; just so we can be sure that a person who fulfils the 
conditions just outlined has come from afar, has set out for 
long in the vehicle of the Bodhisattvas, and is near his pre¬ 
diction to enlightenment. For a Bodhisattva has set out for 
long in the vehicle, and his wholesome roots are mature, i£ 
this deep perfection of wisdom will turn up ( upavartsyate ), 
i.e., if he will get ( upapatsyate ) it by taking it up and so on, 
even if he gets no further than hearing it. How much more 
so if he would also bear it in mind, etc., to: repeat it. 
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Qualm: Why does this indicate Bodhisattvas whose 
wholesome roots are matured, because others also take it 
up and so on? Having anticipated that with. And why? 
[Sariputra] says, For because, in the main, the thoughts of 
beings who are not without an abundance of accumula¬ 
tions of karma conducive to the ruin of dharma will be¬ 
come averse to will avoid perfectly taking it up and so on, 
[471] will sway away from will really want to reject this 
perfection of wisdom, and because, through the abun¬ 
dance of that karma, those beings who have not collected 
wholesome roots do not understand the meaning of, and 
hence will find no satisfaction in the Perfection of Wisdom, 
and do not gain serene confidence, and hence have no 
faith in this reality-limit (the Perfection of Wisdom is so- 
called because it is the elucidation of the reality limit or 
Dharma Element), therefore, those who find satisfaction 
and faith in it are people who have collected wholesome 
roots. The passage is saying those who have collected 
wholesome roots are the ones who properly take it up and 
so on. 

About going forth practice he says, A man coming out 
of a huge wild forest might see certain signs which indi¬ 
cate a town. From those signs he will infer the nearness of 
an inhabited place. Just so a Bodhisattva for whom this 
deep perfection of wisdom will turn up should know that 
he is quite near to supreme enlightenment, that before 
long he will receive the prediction to it. He means just like 
a person who has set out from a huge wild forest, [Bodhi¬ 
sattvas] who have a practice that eliminates impediments 
to dharma will definitely get ( upapadyate ) the Mother of the 
Victors in order to hear it and so on, and after they have 
gone forth should know, "I am near to supreme enlighten¬ 
ment, before long I will receive the prediction to it." He says 
just that with. He should no longer be afraid of the level of 
the Disciples and Pratyekabuddhas. 

[472] Qualm: They are not located in a dharma that 
prevents them falling to the level of a Listener or Pratyeka- 
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buddha, so why do they not fear that? Having anticipated 
that with. And why? [Sariputra] says, For this sign has ap¬ 
peared to him, i.e., that he has got to see, praise, worship, 
and hear this deep perfection of wisdom. He is saying they 
have got, in order to see and so on, this deep Perfection of 
Wisdom that elucidates the absence of an own-being of 
absolutely every dharma, and [hence] prevents the Listener 
and so on level that is delineated by the selflessness of 
persons alone. So they are not anxious about falling to the 
Listener and so on level because they have got the Mother 
[Perfection of Wisdom] that prevents it. 

Because he has spoken well the Lord says. So it is, 
Sariputra, and having offered his own hand [to help him], 
to invest him with capacity says. May you make clear also 
this section. For what you say, and what you will say, is 
due to the Buddha's might. 

About the practice Without impediments [Sariputra 
then] says, A man, desirous of seeing the great ocean, 
might travel to it. As long as on his travels he sees a tree 
( stambha ), or the sign of a tree he means a tree ( vitapa ) or the 
sign of a tree, a mountain, or the sign of a mountain, he 
knows that the great ocean is far away. But when he no 
longer sees either tree or mountain, then he knows that the 
great ocean is quite near from there. [473] Question: Why, 
when they cannot apprehend trees and so on are they near 
the great ocean? Having anticipated that with. And why? he 
says. For this ocean gradually slopes away ( anupfirva- 
nimna), and within it there is neither tree nor mountain. He 
is saying that because the ocean is anupurva-nimna in its na¬ 
ture, [i.e., the ground gets flatter and flatter and things get 
smaller and small the closer you get to the sea], it prevents 
trees and so on from arising from their own causes. Hence 
they are right next to it, because quite naturally those trees 
and so on would be apprehended, and they do not appre¬ 
hend them. Similar is the case of the Bodhisattva who has 
heard this perfection of wisdom. He knows that, although 
he has not yet, face to face with these Tathagatas, been 
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predicted to supreme enlightenment, nevertheless he is 
quite near that prediction. They are certain, because of the 
force of a practice without impediments, because of their 
practice of constani meditation and so on. Question: How 
can you infer the result (they are near prediction) from 
the cause (they hear the Mother [Perfection of Wisdom])? 
Having anticipated that with, And why? [Sariputra] says. 
For he has got to see, praise, worship and hear this deep 
perfection of wisdom. He is saying it is a svabhdva-hetu 
inference—the cause, independent of any other factor, is 
suited (yogyatd ) to produce the result—so there is no fault in 
inferring they are near prediction. 

[474] About practice when enlightenment is near 
[Sariputra] says, In spring, O Lord, when last year's leaves 
have withered away when the leaves have fallen and aged, 
one can see sproutings on many trees. The men of 
Jambudvipa will then be glad, because when they have 
seen these symptoms in the woods, they know that soon 
also flowers and fruits will come out. Having anticipated 
the question as before, with, And why? he says, For they 
have seen these signs on the trees. I have already explained 
what this means based on [Dharmaklrti's] maxim, "When 
you infer from a collection of causes, independent of any 
other factor, the production of a result you have described 
an essential property ( svabhdva ) [inference]." Just so, O 
Lord, one can be sure that a Bodhisattva, when he receives 
this deep perfection of wisdom, has matured his whole¬ 
some roots for a long time. It is just because of the exist¬ 
ence of these wholesome roots in him that this deep per¬ 
fection of wisdom has bent over to him, i.e., that the force 
of the practice when enlightenment is near has brought 
them near to it, because it is a practice that establishes the 
basis that is the site for new dharmas without outflows 
and so on. 

[475] About speedy enlightenment practice he says, A 
woman, pregnant with a living fetus, with a heavy womb 
because the time of delivery is near, is stretched because the 
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parts of her body have expanded, and all weary, she does 
not walk about a great deal, takes little food, finds little 
rest, speaks little, has little strength but many pains, often 
cries out aloud and abstains from habitual cohabitation. 
She [realizes] ( iti) ("realizes" has been left out) that she ex¬ 
periences all these present, unbearable, suffering feelings 
in her body as a result of indulging in, practicing, and 
developing unwise attention to village affairs, [i.e., sex] on 
the preparation, fundamental, and subsequent stages, re¬ 
spectively in the past, and making much of them by every¬ 
where and continually actively pursuing [those ways of 
thinking]. When these symptoms are seen in her, one can 
be sure that before long she will give birth to a child. Just 
so, when for a Bodhisattva this deep perfection of wisdom 
turns up in order to be seen, praised, worshiped and 
heard, and if, when after he hears it, his thought delights 
in it worships it because of the force of the aforementioned 
practice, and he becomes desirous of it, then one can be 
sure that before long he will receive the prediction to full 
enlightenment. [The aforementioned practice] establishes 
the speedy emergence of the Dharma Body that results from 
practice dharmas based on the [Bodhisattva] practice- 
possessor [lineage]. 

About practice for the sake of others [Subhuti] says. 
It is wonderful to see the extent (the word refers to the 
fact that there is somebody in charge of them and so on) 
to which the Tathagata has well taken hold of the 
Bodhisattvas, has well encompassed them—because the 
prediction has focused them (nivesana) on the levels and 
perfections—and favoured them, [i.e., entrusted them with 
the Dharma] because he has returned them [to the world] 
(; pratyarpana) m as spiritual friends [to those in need. He 
means] it is amazing how [the Tathagata's] compassion 
encompasses all within its objective range, but still helps 
through specific persons whose perfect special aspiration 
makes them suited to it. About just this perfect special 
aspiration [the Lord] says. It is because these Bodhisattvas 
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have practiced for the weal of many persons because they 
do it for the sake of those in the future, for the happiness 
of many persons because of what they do for those in the 
present, for the love of the world because of the effort they 
make to increase and decrease, respectively, the residual 
impressions left by the wholesome and unwholesome 
things they did in the past [that they have been well taken 
hold of and so on]. Construe it in this manner, with 
[Subhuti's] earlier [statement]. 102 Again, he says about the 
past, present, and future in general. Out of pity for Gods 
and men, for the benefit, the weal and happiness of a great 
mass of people do they want to win the supreme enlight¬ 
enment, and thereafter want to demonstrate want to make 
an exposition of the supreme dharma of those who practice 
turning the wheel of Dharma and so on in this Perfection of 
Wisdom for the sake of others. 

[477] About the topic of practice without growth or 
diminution [Subhuti] says. How does the development of 
perfect wisdom become increasingly perfect? [and the 
Lord] says, A Bodhisattva courses in perfect wisdom when 
he reviews neither the growth nor the diminution of form 
and so on. Thus he permits [Bodhisattvas] to course in the 
Perfection of Wisdom without seeing growth and diminu¬ 
tion of form and so on, thereby setting forth this practice. In 
that it permits coursing in the Perfection of Wisdom when 
there is no sight of the growth and diminution of forms, etc., 
it sets forth this practice. 

About the topic of practice that takes neither dharma 
nor non-dharma as a basis he says, A Bodhisattva courses 
in perfect wisdom when he does not review either dharma 
or no-dharma. It is thus through this practice, a practice 
that does not take anything as a basis, that his development 
of perfect wisdom becomes increasingly perfect. 

About the topic of practice that stops perception of the 
aspect of unthinkability [Subhuti] says. This explanation is 
surely unthinkable ( acintya ) because you cannot conceive 
( cintayitum ) of the Dharma Element, and the Lord says. Be- 
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cause form is unthinkable, and so are the other skandhas. 
He means that if he does not even perceive that "form, etc., 
are unthinkable," then because the perception that grasps 
at that has stopped, he coiyses in the practice of perfect 
wisdom as it has been explained. 

About the topic of non-conceptual practice [Sariputra] 
asks, Who will zealously believe in this so deep perfection 
of wisdom? and [the Lord] replies, A Bodhisattva who is 
practised in perfect wisdom. [Sariputra] asks when [Bodhi- 
sattvas] get to the essence [of the practice] with. How does a 
Bodhisattva become practiced, and asks when they prop¬ 
erly get the name ( samjiia ) with, what is the meaning of the 
word 'practised'? [The Lord] replies. Here a Bodhisattva 
does not construct the powers and so on, nor even the state 
of all-knowledge. Qualm: The powers, confidences, and so 
on exist as the object of thought so why do [Bodhisattvas] 
not construct [or conceive] of them? Having anticipated that 
with, And why? he says, Because the powers are unthink¬ 
able and so on. For that reason is he called 'practised,' and 
that is the meaning of the word 'practised.' He means that 
in true reality [479] form, etc., its sign, and its own-being are 
the Dharma Element, and the practice that therefore does 
not conceive, etc., of them enables [Bodhisattvas] to gain 
non-conceptual practice and not construct [or conceive of] 
powers that are "unthinkable," i.e., beyond thought. 

About practice that bestows the precious jewel of the 
fruits [of practice Subhuti] say r s. Deep O Lord, is perfect 
wisdom that counteracts [the opposing side as a realization 
of] the selflessness of dharmas and persons. It is a heap 
of treasure because it bestows the jewels of the fruit of a 
Stream-enterer, etc., and supreme enlightenment on those 
whose practice bestows the precious jewel of the fruits by 
establishing the first fruit—[the path of] seeing and so on. 

About purity practice he says, it is a pure heap that 
causes those with this practice, meditating on the purity of 
form and so on, to eliminate cankerous and knowledge 
obscuration, as pure as, i.e., pure like space. 
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About practice that has a limit Subhuti says. It is 
surprising that, even though it is so powerful, still many 
obstacles should arise to someone who takes up, etc., this 
perfection of wisdom. [480] [The Lord] praisesjum with. 
So it is. There will be many obstacles and so on. He antici¬ 
pates the qualm that it does not makes sense with. And 
why? and says [in response]. For Mara, the Evil One and so 
on. He means, because Mara will make great efforts will 
attempt to cause difficulties foment them, there will be 
many obstacles. Qualm: In that case, how could it be written 
out quickly? [In response he says]. Therefore one should 
hurry up with one's task of copying it out. If one has one 
month, even if one has a year or more, even then [Bodhi- 
sattvas] who have not given up, etc., urgent practice for a 
year and have gained practice that has a limit should just 
carry on ("in a hurry when there are no obstacles" has been 
left out) with writing this perfection of wisdom. Arya 
Vimuktisena says [the Lord] says "year" ( samvatsara) to 
teach "there is no time longer than the seasons and so on 
that are the conditions necessary to complete [a year]." 
Qualm: If they are writing for a year why hurry? Having 
anticipated that with. And why? he says. Because it is a fact 
that in respect of very precious things many difficulties 
are wont to arise. The idea is it is in the nature of things that 
there are many difficulties when you have great precious 
jewels, so, since there are even more obstacles to copying 
out the supreme jewel Mother [Perfection of Wisdom, 103 
Bodhisattvas] should make haste to make the copy, [481] 
even if they have a year. 

You should understand the practices as I have ex¬ 
plained them. Thus [Maitreya] says, 

Because it does not insist on form and so on, prevents the 
practice of them, and, because those [form and so on] and 
suchness are deep, hard to fathom, and immeasurable, this 
[practice] is a realization that is painful and slow, is when 
[Bodhisattvas] are predicted, are irreversible, go forth to, 
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have no impediment to, are near to, and quickly reach 
awakening. It does not grow or decrease [as a practice of] 
other's welfare, does not view dharma and non-dharma, 
does not see an unthinkable form and so on, does not con¬ 
ceive of form and so on, their signs, or their essential identity 
( bhava ), bestows the jewel of the fruits, is pure, and has a 
limit. [Ornament 4.9-11] 

These twenty practices follow the following logical or¬ 
der. [Bodhisattvas] standing in a practice that does not settle 
down on form and so on, striving at a practice that is not a 
practice, understand that those—form and so on—are deep, 
hard to fathom, and have no limit. Then, because it is fash¬ 
ioned as a non-perfect practice, those who are new painfully 
attain prediction and the irreversible level. Those other than 
them do so easily and definitely go forth to, are not far from, 
are not cut off from, and quickly reach full awakening. 
Then, working for other's welfare, [their practice] does not 
grow' and does not decrease. And then, because they have 
abandoned all discrimination of dharma and non-dharma 
in general, and unthinkable form and so on in particular, 
their [practice] is without conceptuality and bestow's the 
jewel of the fruits [of practice] w'hereby they obtain ulti¬ 
mate, final purity. Their urgent practice prepares their men¬ 
tal continuum within a year. Thus, divided by realization, is 
the sequence of practices. 

[482] After practice [Maitreya] has to explain its 
benefits because [Bodhisattvas] cultivate the practices well 
when they are taught their qualities beforehand. To explain 
the first of these qualities—annihilating Mara's pow'er 
[Subhuti] says. Here, O Lord, when the perfection of wis¬ 
dom is being studied, Mara, the Evil One, will in many 
ways show' zeal, and exert himself to cause difficulties. 
[The Lord] says. In spite of that he is powerless he w'ill not 
be able to cause really effective obstacles to a Bodhisattva 
who gives his undivided attention to his task who gives 
attention without break to reading the Perfection of Wisdom 
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and so on. [483] [Bodhisattvas] will not be hindered so long 
as they give their undivided attention so [Sariputra] says. 
If, O Lord, Mara, the Evil One, is determined to cause 
obstacles to the study of this perfection of wisdom, how in 
what way can just now at this time people actually study it, 
and through whose might through whose ability can they 
do so? [The Lord], responding in turn in two parts because 
[Sariputra] constructed a two-part question, savs. It is 
through the might of the Buddhas and Lords, of the 
Tathagatas, that they study it, and that they make progress 
in training in Thusness ( tathatva ). He is saying that at the 
stage when they cultivate the practice they obtain the 
sustaining power of the Tathagata, whereby the quality of 
annihilating Mara's power arises, and thev learn, etc., [the 
Perfection of Wisdom]. Question: Why are they possessed 
by the Tathagata's might? Having anticipated this with. 
And why? he says. For it is in the nature of things. That is 
easy to understand. He clarifies just that with, [For it is in 
the nature of things] that the Buddhas who stand in im¬ 
measurable world systems should bring to mind and 
uphold everyone who teaches and studies this perfection 
of wisdom. 

[484] To explain the second quality—that the Buddhas 
bring [them] to mind and give them knowledge, [the Lord] 
says. The Buddhas will bring him to mind gaze on them to 
give them power ( sakti ) and assist him give them sufficient 
ability ( samarthya ). And it is quite impossible to cause an 
obstacle to someone who has been brought to mind and 
upheld by the Buddhas. [Sariputra] says just this at length 
with. It is through the Buddha's might, sustaining power 
and grace that Bodhisattvas hear, learn, bear in mind, re¬ 
cite, study, spread, demonstrate, explain, expound, repeat, 
and copy out this deep perfection of wisdom, and train, 
progress towards, and train in Thusness. He says the 
[three] words "might, sustaining power, and grace" because 
they hear it and so forth at the preparation, fundamental, 
and subsequent stage because, having got the Tathagatas 
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to bring them to mind, this quality [of the Perfection of 
Wisdom]—that the Buddhas bring [those who hear it and 
so on] to mind and give them knowledge—is present. 

[485] [The Lord] says. So it is, so it is in praise, and 
expounds the third quality—that Buddhas place them into 
their sight—with. They are known to the Tathagata with 
the divine eye, they are sustained with the wisdom eye, 
seen by the Tathagata with the dharma eye, and the 
Tathagata beholds them with his Buddha-eye. It is clear 
that he says this with the intention of presenting a specific 
topic. And who are they? He says. Those Bodhisattvas who 
study this perfection of wisdom, and who are progres¬ 
sively training in Thusness. He is saying that those who are 
engaged in hearing and so on are known [to the Buddhas]- 
because they have got the Tathagatas to know and see them, 
and therefore have the quality that Buddhas place them into 
their sight. 

[The Lord] expounds the fourth quality of coming near 
to perfect enlightenment with. They are Bodhisattvas near 
to (asanmbhava) close by ( nikatavartin ) the Thusness of the 
supreme enlightenment because they have got into a close 
proximity to ( samipibhavana ) the Tathagatas, [486] and 
therefore the quality of coming near to perfect enlighten¬ 
ment is present, and they stand poised in their decision to 
win full enlightenment. 

He teaches the fifth quality of [the Perfection of Wis¬ 
dom—that Bodhisattvas realize] the great aim ( mahartha ) 

and so on, with. If they only just study this perfection of 
wisdom, without progressively training in Thusness they 
will be without the practice and will not right then stand 
poised in Suchness ( tathata ) ("suchness" means not being 
something else) in the supreme enlightenment; but never¬ 
theless they are also known to the Tathagata. That con¬ 
tinual study of the perfection of wisdom, i.e., writing it 
out, and the mental excitation about it, i.e., bearing it in 
mind and reciting it, will be greatly profitable ( mahartha ) 
to them, a great advantage, fruit and reward ( vipaka ). You 
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should explain these four words based on the fact that those 
who bear in mind and recite [the Perfection of Wisdom] 
they have copied out as a book are not deprived of Buddhas, 
are bom in happy states, reach enlightenment, and work at 
activities for the welfare of others even after nirvana, respec¬ 
tively, because, having got the great advantage and so on, 
the [Perfection of Wisdom's] quality of [causing Bodhi- 
sattvas to realize] the great aim and so on is present. 
Construe vipdka ("maturation, reward") as prakrstah pakah 
("finest," [literally, "dragged out] maturation"), [i.e., the 
Perfection of Wisdom not only rewards Bodhisattvas with 
enlightenment, it also rewards others after their enlighten¬ 
ment with nirvana and so on]. 

Question: It is said, "Bodhisattvas, with wisdom that 
has three aspects, pay attention to this correct representa¬ 
tion of dharma as Mahayana [487] to increase the [bodhicitta] 
element, enter [the path], and accomplish the aims [of be¬ 
ings]." Thus all Mahayana Dharma is beneficial, so why 
does he sav benefit is just from the [Perfection of Wisdom] 
Mother of Victors? Having anticipated this with. And why? 
[the Lord] says, For because, as aiming at ultimate reality, 
the perfection of wisdom by way of [teaching that] all 
dharmas are without their own-being has been set up for 
penetration by hearing and so on by all beings into the 
reality of what dharmas truly are. Therefore the principal 
benefit is just from it. 

To explain the sixth quality of shaping ( nirupand) 
regions [Sariputra] says, Moreover, these Sutras associated 
with the six perfections will, after the passing away of the 
Tathagata, appear in the South. From the South they will 
spread to the East ( vartanT) means east and from there to the 
North—from the time when the Dharma-Vinaya is like 
freshly made cream ( nava-manda-prdpta )—when it is ( sati) 
like fresh cream ( nava-mande iva), like a core subject matter 
that these or those Dharma-preachers get at ( prdpta) anew 
(connect this with the earlier "the Sutras will spread")-— 
right into the period when the good law disappears. He 
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says "six perfections" [instead of ten] because the remaininj 
perfections assist the perfection of giving and so on. Thu: 
the perfection of skillful means aids the triad of the perfec 
tion of giving and so on because with skillful means system 
atized as the four ways of attracting beings [Bodhisattvas 
gather in and establish in wholesome [activity] beings the) 
have favored with those three perfections. The perfection oi 
prayer aids the perfection of vigor because they have sc 
many cankers in this life they cannot bear wholesome 
karma and mentally pray that they will have less cankers in 
the future. The perfection of power aids the perfection of 
concentration because, having tended good persons, heard 
the good Dharma, and prevented feeble aspirations, the} 7 
tap into [their Mahayana lineage] element and unleash a 
powerful aspiration [488] whereby they find the ability to 
cause thought to become stable within. And the perfection 
of knowledge aids the perfection of wisdom because it 
enables them to become extraordinarily wise about what 
they learned in the Basket of Bodhisattva Scripture. m 

You should understand from this passage that because 
of the work the Tathagata does, Dharma-preachers get the 
quality of [the Perfection of Wisdom] that shapes regions 
[into areas where wholesome roots produce a demonstra¬ 
tion of the Perfection of Wisdom], removing their doubt that 
the Buddha does not bring them to mind [and give them 
knowledge to teach. The Lord] says just that with, Those 
who at that time study and preserve this perfection of 
wisdom will be brought to mind and so on. 

[Sariputra] cannot imagine how the precious jewel of 
the Dharma will spread when the five degenerations 105 have 
set in and beings are utterly devoid of good fortune, so he 
says. Will even this so deep perfection of wisdom, in the 
last time (Mia) (he says just that again with) in the last pe¬ 
riod (samaya) be widespread in the northern direction, [he 
does] not [mean] everywhere [in that direction], so [he says] 
in the northern part of the world in the region of China 
(dm) and so on. The permanent time (kola) imagined by [the 
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atomist] Kanada and so on does not exist because it could 
not function either in a series or as the opposite to that, [i.e., 
all at once]. Still, just when things come together ( bhava- 
samnivese ) you talk of a certain "last period" ( samaya) [or last 
connection], and that is "the last time." [489] Some have 
wholesome roots even at such times so [the Lord] says, 
Those who, in the north, will make efforts in this deep 
perfection of wisdom after they have heard it, they will 
make it widespread. As set out for long in the vehicle 
should the Bodhisattvas be known who will study this 
perfection of wisdom then. But [Sariputra] does not see 
many so he says. Those Bodhisattvas who in the North 
will study this deep perfection of wisdom, will they be 
many or few? Because of the power of spiritual friends and 
so on there may be many so [the Lord] says. There will be 
many actually many, a good many because the lineage is 
widespread Bodhisattvas in the North. 

Speaking about the seventh quality of perfecting all 
dharmas without outflows he says, But there will be only a 
few amongst them who will study this perfection of wis¬ 
dom, and who, when it is being taught, will not become 
demoralized by it. [490] He means that even though there 
will be many who hear it and so on, there will be few who 
do not, by bringing the dharmas that counteract [the 
opposing side] to perfection and completing the quality of 
perfecting dharmas without outflows, become cowed and 
so on. 

To explain the eighth quality of [the Perfection of 
Wisdom]—making a person communicative, [the Lord] 
says. In the past already they have pursued the Tathagatas 
by taking refuge with the three refuge formula and so on, 
questioned, asked, and inquired of them (explain the three 
words with: in order to comprehend the three imaginary 
and so on natures, or to understand the triad of practice, 
objective support, and full achievement, respectively) and 
worshipped them. They will become morally perfect by 
taking notice of even the tiniest shortcoming, and they will 
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promote the welfare of many people, i.e. starting from just 
this supreme enlightenment. Qualm: How will those who 
have forgotten what they heard about Dharma for reaching 
the Buddha level promote the welfare [of beings], starting 
from supreme enlightenment? Having anticipated this 
with, And why? he says. For it is just for them that I have 
preached just the sermons associated with the state of all¬ 
knowledge. Even after they have passed through this 
present birth they will have they will persist in just these 
habits associated with the state of all-knowledge, i.e., 
conceptualizations associated with the perfection of 
wisdom because, since they have received communication 
about sermons on the state of all-knowledge, the quality of 
[the Perfection of Wisdom] making a person communica¬ 
tive is present. And just this sermon will they both preach 
and delight in, i.e., concerning the supreme enlighten¬ 
ment. 

[491] Explaining the ninth quality of not being 
deflected he says. And they will be well established 
confirmed in these habits, [i.e., conceptualizations that 
motivate explanations of this Perfection of Wisdom] and 
concentrate on them. They cannot be diverted from it 
turned back from enlightenment even by Mara because, 
with the Tathagata acting as their master, the quality of not 
being deflected comes forth; how much less by other be¬ 
ings, because of liking ( chandatah ) because of their eager¬ 
ness for Mahayana sutras or because of mantra ( mantratah). 
About mantratah some [cite the verse], "Mantras make the 
gods stand guard, turn the mind to the wholesome, and 
stop diseases, untimely death, and bad luck," and say they 
cannot be deflected because they are so habituated to 
mantra practice that has these many benefits. Others 
[understand, "whether they use chanda or mantra and] say, 
even through the force of drugs and the force of mantra 
Mara, the evil one, in all his forms, cannot turn them back 
from the Perfection of Wisdom. Qualm: They will not gain 
enlightenment in a short time so why can he not deflect 
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them? Having anticipated that with. And why? he says, 
Because of their firm and irresistible drive towards full 
enlightenment. He means they have been vigorous over 
many uncountable eons so they do not turn back when they 
do not gain enlightenment quickly. 

Teaching the tenth quality of being the genesis of an 
uncommon store of merit he says. From hearing this perfec¬ 
tion of wisdom those sons and daughters will gain will 
obtain because they hold an uncommon store of merit an 
uncommon degree of zest that (according to the Seers) 
seeks the extraordinary dharmas, elation mental goodness, 
and serene faith that rests on Buddha, Dharma, and 
Samgha. Alternatively, they are as I have explained them 
[492] before. 10 * 5 

Speaking about the eleventh quality of [the Perfection 
of Wisdom that] enables [Bodhisattvas] to fulfill their 
pledge [to look after the welfare of beings] just as they said 
they would, he says. For many people they will plant 
wholesome roots, i.e. in supreme enlightenment. Qualm: 
How could they work for the welfare of beings unless they 
have been moved to do so earlier? Having anticipated this 
with. And why? he says, Because in my presence, face to 
face with me, they have uttered the vow said the words of 
the prayer out loud: "We coursing in the practices of a 
Bodhisattva, shall set going on their way to full enlighten¬ 
ment by directing them in the production of the thought of 
great enlightenment many hundreds of living beings. We 
shall explain it to them, instigate them, fill them with 
enthusiasm, make them rejoice (I have explained these [on 
page 289]), help it to come forth by turning them to medita¬ 
tions on the close mindfulnesses and so on, help them to get 
established in perfect enlightenment by setting them on 
their way through the seven. Joyful and so on levels, help 
them to become irreversible" [by setting them on their way 
through the three result levels]. 107 [493] Qualm: Even if they 
have uttered the vow, unless they bring that aim to fruition 
how will it be efficacious? Having anticipated that with, 
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And why? he says. And when I had surveyed understood 
their thought pure aspiration with my thought, I the 
Tathagata rejoiced in the vow of those sons and daughters 
who had made this vow. He means that because he has 
done that, therefore, since they have got him to rejoice in 
their pledge, because they will gradually become familiar 
with the practice the quality of enabling them to fulfill their 
pledge just as they said they would is present. Hence they 
do work for the welfare of beings. 

To explain the twelfth quality' of being in charge of [or 
holding] (parigraha) an immense ( udara ) reward he says. In 
consequence they will become so much confirmed in their 
faith ( udaradhimuktika ) because they believe ( adhimoksa ) in a 
deep and immense (udara) topic and hence hold an immense 
reward that they will seek rebirth in other Buddha-fields, 
and also there will come face to face with the Tathagatas 
there, who demonstrate dharma, and from whom they will 
hear in detail just this perfection of wisdom. 

Giving an exposition of the thirteenth quality when 
[Bodhisattvas] get the ability to look after beings and are 
active for their welfare he says. In those Buddha-fields also 
they will set countless living beings going on their way to 
the supreme enlightenment, and will help them in their 
quest for full enlightenment. [494] [Sariputra] is awestruck 
because [the Lord] has demonstrated objects that surpass 
his own knowledge so he says. It is wonderful to think that 
in past, future and present dharmas (the ydvad conveys 
completeness so it brings in non-dharmas as well) there is 
nothing that the Tathagata has not seen take this with eye- 
consciousness, not heard with ear-consciousness, not felt 
( avidita ) with nose-consciousness and so on, and of which 
his thinking-mind consciousness is unaware and so on. 
That is, it is amazing that the Lord correctly knows past and 
so on dharmas on the covering level even though he has 
eliminated every residual impression left by error. It is said, 
"senses [restricted to their particular objects] are [because 
of] the residual impressions in the final basis of suffering." 
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Thus the non-cognizing senses are forsaken at the stage of 
Buddhahood, and sense awareness ( indriya-buddhi) is like 
thinking-mind awareness in the way it demarcates objective 
range. So, because we assert that every consciousness of the 
Lord extends to every object, therefore, there is nothing the 
[Buddha's] stainless eye knowledge and so on has not seen 
and so on. [So Sariputra's statement] is flawless. Still you 
should be certain of the fact that the presentation of [a 
Buddha's] sense awareness follows from the' earlier 
[sensesl. 

[495] The fourteenth quality of [the Perfection of 
Wisdom] is that in contradistinction to not winning, or not 
completely winning the Mother [Perfection of Wisdom that 
produces the beneficial work of all the Buddhas in all the 
directions], they are certain to win it. Teaching that, he says, 
But amongst those sons and daughters of good family 
who in the future will study this deep perfection of wis¬ 
dom, who have exerted themselves on behalf of these six 
perfections and of the welfare of all beings, and who seek, 
search and strive to obtain this deep perfection of wisdom 
(connect the three words with the preparation, [fundamen¬ 
tal, and subsequent] stages), some will not obtain it, while 
others will obtain it without striving to get it. What, O 
Lord, is the reason for that? [The Lord] praises [Sariputra's] 
"It is wonderful to think" and so on with, So it is. There is 
nothing that the Tathagata has not seen and so on. [He is 
saying] the Buddhas, the Lords, realize everything is like 
an illusion and that is just the way it is. In response to 
[Sariptura's], "What is the reason for that?" he says. It is 
further true that at that time in that period, some 
Bodhisattvas who hunt and search for this perfection of 
wisdom will not get it. Others will get it without searching 
and hunting for it. Qualm: What the Lord has said is illogi¬ 
cal. Having anticipated that with. And why? he says. They 
will be Bodhisattvas who in the past have persistently 
hunted and searched for this perfection of wisdom. It is 
through the impetus of this former wholesome root that 
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they will get this perfection of wisdom, in spite of the fact 
that they do not now hunt and search for it. Thus they have 
a former wholesome root that causes them to win the 
complete Perfection of Wisdom, so through habituation to 
the practice the quality of being certain to win*it is present 
and therefore they will win it. And also the Sutras the King 
of Samadhis Sutra and so on different from this one, from 
the Perfection of Wisdom which welcome { abhivadanti ) 
just this perfection of wisdom, will of their own accord 
C svayam eva) this locution [496] is governed by wanting to 
say that the deed and doer are a perfect match come, 
appear, and present themselves to them (construe the three 
words with the triad of wisdom arisen from listening, 
[thinking, and meditation], or with the triad of imaginary 
and so on natures, respectively). Having anticipated the ear¬ 
lier qualm [that this is illogical] with. And why? he says, 
For it is a rule, Sariputra, that, if a Bodhisattva persistently 
hunts for the text and searches for the meaning of this 
perfection of wisdom in this present life, he will, even if he 
changes class (jdti) by giving up his natural identity (sva- 
prakrti), and even if he changes to another life by separat¬ 
ing from an earlier body, get it win it even though in an¬ 
other life and in another class, because he has got the quality 
of being certain [to win it], and also the other Sutras associ¬ 
ated with perfect wisdom will then come to him on their 
own. He means this is just the way it is. [Sariputra], fixated 
on the words, says. Only just these Sutras associated with 
the six perfections will come to him, and no others devoid 
of the six perfections? He is asking a question. [The Lord, 
having in mind] that they all will arise, because [finding 
them] meets back to [having] shared wholesome roots, says. 
There will be also other very deep Sutras not associated 
with the six perfection^ which will come to this son or 
daughter of good family of their own accord. [497] Having 
anticipated the earlier qualm [that this is illogical] with, 
And why? he says. For it is a rule, Sariputra, that, if Bodhi- 
sattvas set others going on their way to full enlighten- 
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merit, and help them in their quest for it and so on these 
very deep Sutras will come to them, Sutras associated with 
the nonapprehension of a basis connected with the selfless¬ 
ness of persons, associated with emptiness elucidating 
the selflessness of dharmas, associated with the six perfec¬ 
tions. 

You should understand the qualities as I have ex¬ 
plained them. Thus [Maitreva] says, 

There are fourteen qualities beginning with the waning of 
the power of the Maras. [Ornament 4.12ab] 

The tenth. Proclamation of the Qualities of Bearing in 
Mind [the Perfection of Wisdom] Chapter, of the 
Light for the Ornament for Clear Realizations: 

A Commentary on the Perfection of Wisdom 




Ornament Chapter Four, Light Chaptei^Eleven: 
Mara's Deeds 


[499] What faults that cause obstacles to practice do 
[Bodhisattvas] have to avoid when meditating on the prac¬ 
tices? After [the explanation of] the qualities [of the Perfec¬ 
tion of Wisdom], to explain faults that cause obstacles [to 
practicing it] Subhuti says. The Lord has proclaimed these 
virtues of those sons and daughters of good family. Are 
there again any obstacles which will arise to them, i.e., 
what are they? In response [the Lord] says, Many and so on. 
[Subhuti] still does not know just what the many deeds of 
Mara are so he says. Of what kind are they when the many 
are limited to a certain number? [500] [In response the Lord] 
teaches forty-six. 

First, about attaining [knowledge of the Perfection of 
Wisdom] with difficulty [the Lord] says, The Bodhisattvas 
who teach the perfection of wisdom will produce a con¬ 
fident revelation of it produce knowledge of the Mother 
[Perfection of Wisdom] only after a long time ( cirena) after a 
long time ( dlrgha-kalem ). 

To explain, [the second fault], having a confident rev¬ 
elation too suddenly, he says. Or, after a confident revela¬ 
tion has been generated, it will immediately again be dis¬ 
turbed will veer off from ( bhrams ) the Perfection of Wisdom. 
The knowledge that they produce is unstable because they 
produced it too quickly without investigating*the before 
and the after. 

Speaking about [the third fault], bad physical habits 
idausthulya), he says. Or they will write yawning, laughing, 
and causing others to suppress laughter. There explain that 
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they are "yawning" when they are physically stretching, 
"laughing" when they come out with a big Ha! Ha!, and 
"causing others to suppress laughter" when their body or 
something connected with their own body makes others 
grimace. 108 

Teaching bad mental habits he says. Or they will study 
it with their thoughts disturbed. Or they will write when 
their thoughts are on each other when they have in mind 
something enjoyable that is contingent on each other. Or 
they will not gain mindfulness. 

[501] Expounding on recitation and so on when they 
do not apply themselves he says, Or they will write this 
implies reciting and so on while deriding one another and 
so on. 

Speaking about when they seize on reasons for reject¬ 
ing [the Perfection of Wisdom] he says, [They will say], "We 
gain no firm footing from it, we gain no enjoyment from 
it" because it is not an object of knowledge arisen from 
listening and thinking, respectively. With these words they 
will get up from their seats and take their leave. Their 
thoughts devoid of serene faith they will think 'we have 
not been predicted in this perfection of wisdom/ will get 
up from their seats and leave. Or, because this book does 
not name the place where they were born, does not men¬ 
tion their own ([the short form] nah means asmakam [ren¬ 
dered "their own" in English]) name and clan and so on, 
they take their leave. And each time they take their leave, 
they will again and again have to take to birth-and-death 
to take on the effort of practicing for as many aeons as they 
have had the many productions of thoughts without serene 
faith. Question: Why? Having anticipated that with. For 
what reason? he says. Because Bodhisattvas who refuse to 
listen to this perfection of wisdom cannot go forth to the 
spiritual dharmas, be they worldly or supramundane. 

[502] To explain [the seventh fault, when certain 
Bodhisattvas begin to privilege Listener sutras to the exclu¬ 
sion of the Perfection of Wisdom and] desert ( bhramsa ) the 



155 


Light for the Ornament for the Clear Realizations 

cause [of all-knowledge], he says. In addition, persons who 
belong to the vehicle of the Bodhisattvas may give up 
the practice of and abandon aspiration for this perfection 
gf wisdom which nourishes the cognition of the all¬ 
knowing, and decide to look for Sutras which do not nour¬ 
ish produce it and so on. Those people of limited who are 
low on intelligence get rid of and abandon the perfection 
of wisdom, which is the root of comprehension of worldly 
and supramundane spiritual dharmas, as they really are 
because it is the primary cause for right understanding of 
dharmas, and will decide to look for support in what are 
merely branches the Listener vehicle and so on. 

Expounding on when they lose ( bhramsa ) their taste for 
the sublime [Perfection of Wisdom] he says. Just as if a dog 
would spurn a morsel of food from its master, and prefer 
to take a mouthful of water from a servant; just so, in the 
future, some persons belonging to the vehicle of the 
Bodhisattvas will spurn this perfection of wisdom, which 
is the root of the cognition of the all-knowing, and decide 
to look for the core, for growth, for Buddhahood, in the 
vehicle of the Disciples and Pratyekabuddhas. [503] 
Qualm: This is quite illogical. Having anticipated that with. 
For what reason? he says, For those people of small intelli¬ 
gence will not cognize that the perfection of wisdom alone 
nourishes the cognition of the all-knowing. Qualm: Why 
does he criticize them for practicing in the Listener vehicle 
and so on, because it is the Buddha's sacred word too? 
Having anticipated that with, For what reason? he says. 
For a Bodhisattva should not train in the same way in 
which persons belonging to the vehicle of the Disciples or 
Pratyekabuddhas are trained and make up their mind that 
"one single self we shall tame, one single self we shall 
pacify, one single self we shall lead to final Nirvana" (you 
should understand the three with the paths of preparation, 
seeing, and meditation, respectively). He means the criti¬ 
cism is because he has prohibited [Bodhisattvas] from en¬ 
gaging in that practice. After prohibiting Listener practice. 
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about Bodhisattva practice he says, On the contrary, he 
should train himself thus: "My own self I will place in 
Suchness, and, so that all the world might be helped, I will 
place all beings into Suchness, and I will4ead to Nirvana 
the whole immeasurable world of beings." With that in¬ 
tention should a Bodhisattva undertake all the exercises 
which bring about all the wholesome roots. But he should 
not boast about them, i.e., they should not feel superior 
because they have planted all the wholesome roots for the 
welfare of all beings. 

[504] Teaching about deserting the supreme vehicle 
he says. Imagine a man who, unable to see an elephant, 
would try to determine his colour and shape. In the dark¬ 
ness he would come across an elephant get at it by touch¬ 
ing it and so on and look into whatever it is that makes 
itself known whatever appears. Having looked into it 
examined it, he might think the colour and shape of the 
elephant should be inferred from his foot. 109 Would that 
be an intelligent thing to do? [Subhuti] says. No Lord! 
He means you absolutely cannot determine an elephant's 
color and shape from its foot. 

To explain deserting the aim [the Lord] says. Just as if 
a person who desires jewels would not plunge into would 
not understand with valid cognition, look for, and get hold 
of them in the great ocean, but in a puddle in a cow's foot¬ 
print, and would thus in effect equate the great ocean with 
the water in a cow's footprint. Would he be a very intelli¬ 
gent person? [505] [Subhuti says]. No Lord! He is not an 
intelligent person because he has deserted the ocean—the 
place for jewels. [The Lord continues]. The same applies 
to persons who belong to the vehicle of the Bodhisattvas 
if, though they have got this perfection qj: wisdom, they 
nevertheless cut themselves off from it, without plunging 
or probing into it. And who prefer the Sutras which wel¬ 
come the level of Disciples or Pratyekabuddhas, through 
advocating a dwelling in unconcerned inactivity, and 
which do not recommend the vehicle of the Bodhisattvas, 
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but only the taming, appeasing, Nirvana of one single self. 
The decision not to make the cause for a future rebirth, but 
to win seclusion physical isolation ( viveka ) and so on, to 
win the fruits of a holy life, to enter Parinirvana a nirvana 
like a lamp going out after one has, in this very life in this 
present life, freed thought, without further clinging, from 
the outflows removed cankers from it,— that means to 
be "associated with the level of a Disciple or Pratyeka- 
buddha." Not to that should Bodhisattvas raise their 
thoughts. Qualm: How could they restrain themselves from 
stopping birth, the location of all calamities? Having antici¬ 
pated this with, For what reason? [the Lord] says. For when 
they have set out in the great vehicle Bodhisattvas put on 
the great armour. Their thoughts should not be raised to 
any unconcernedness contentment with just that measure 
[of peace] whatsoever. He means that even though those 
who have set out in the Mahayana and buckled on armor for 
the sake of the world are reborn, because of the power of 
skillful means they face no calamities. [506] Qualm: How 
can they prevent themselves from becoming snared in gain 
and honor? Having anticipated this with. For what reason? 
he says. For they are real men, leaders of the world, pro¬ 
moters of the world's weal. Therefore they should con¬ 
stantly and always be trained in the six perfections. He is 
saying gain and honor snare them when they are swallowed 
up in self-centeredness and cankers increase. But when, like 
[water on] a lotus, they are not attached to them and use 
them to attract others by giving and so on, like a caravan 
leader looking after the needs of the world, there is no fault. 

This is the first set of ten. 

He is talking about deserting [the connection between] 
cause and effect where he says. But those persons who be¬ 
long to the vehicle of the Bodhisattvas, and who, without 
knowing and understanding the Sutras associated with 
the ten perfections spurn this perfection of wisdom, and 
prefer the Sutras which welcome the level of Disciple or 
Pratyekabuddha and so on. [507] Elucidating just this he 
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says, They resemble a contractor ( palaganda ) carpenters ant 
so on, a contractor's apprentice their students who wouh 
want to build, want to make (the two words are for doing i 
slowly and quickly) a palace the size of the Vaijayanta pal 
ace, and who would take its measure from measuring tb 
car of the sun or moon. In the middle of the level grounc 
on top of Sumeru is the golden city called Sudarsana, wit! 
sides two hundred and fifty thousand yojana 110 in lengtl 
[one yojana ("the distance gone between re-yoking bulls") i 
three to eight miles], each two and a half yojana in height 
In the center of that city is Sakra's Vaijayanta ("Victory" 
palace. Each of its sides is two hundred and fifty yojana ii 
length and of a height that shines out [over the outer ram 
parts]. A similar procedure is adopted by those who rejec 
the perfection of wisdom and try to find all-knowledg< 
through Sutras associated with the level of Disciples anc 
Pratyekabuddhas. If they would look for such Sutras anc 
train with this intention, would these Bodhisattvas be 
very intelligent? Subhuti says. No Lord! He means defi 
nitely not, because [the Lord] is saying that [the contractor 
has got the correspondence between cause and effec 
wrong, because the measurements of the Vaijayanta palace 
are bigger than fifty and fifty-one yojana [respectively, the 
measurements of the mounts of the sun and the moon]. 

[508] To explain deserting the highest possible stage 
[the Lord] says. Suppose a person who first sees the uni 
versal monarch, and determines from the signs unique in 
dicator of something he sees his complexion fair and so on 
shape height and so on, beauty perfect marks and so on 
and majesty [or miraculous power] (; rddhi ) to go througl 
space and so on. He would then do the same with the com 
mander of a fort. If he were unable to make a distinctioi 

a 

if his intelligence were fooled just by the sight of the simila: 
complexion and so on, if he were to say of the commande: 
of a fort, "just like that is the universal monarch," if he 
would, in other words, equate a universal monarch witl 
the commander of a fort, would that be an intelligen 
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thing to do? Subhuti: No, Lord! The Lord: The same applies 
to persons who belong to the Bodhisattva-vehicle and 
who in the future will reject this perfection of wisdom and 
seek for all-knowledge through Sutras associated with the 
level of theTDisciple and Pratyekabuddha. Bodhisattvas 
can certainly not go forth to supreme enlightenment un¬ 
less they are trained in what the Tathagata has announced 
in the perfection of wisdom as the skill in means of a 
Bodhisattva. [510] Qualm: The Listener vehicle also gives 
an exposition of the dharmas of compassion and so on 
through which they gain the state of a Tathagata so why 
should they not seek for the knowledge of all aspects there? 
Having anticipated this with, For what reason? he says. For 
the full knowledge of a Bodhisattva is stupid in other 
Sutras. He means it is not a complete exposition, so even 
though it teaches it, it does not do so clearly. [Similarly, like 
a starving man who would refuse superior and excellent 
food, and like a man who had got a priceless gem and who 
considered it equal to a gem of inferior value and quality 
are persons belonging to the vehicle of the Bodhisattvas 
who, though they have got this deep perfection of wis¬ 
dom, will nevertheless think that it should be considered 
equal with the vehicle of Disciples and Pratyeka- 
buddhas.] The universal emperor, superior and excellent 
food, and priceless gem examples are for deserting the 
three—Dharma, Enjoyment, and Magical Emanation— 
Bodies, respectively. 

[511] [The Lord] is speaking about [Bodhisattvas] who 
have confident realizations ( pratibhana) of a great variety of 
objects, [but they are] conceptual where he says. Moreover, 
Subhuti, when this perfection of wisdom is being taught 
many flashes of insight ( pratibhana ) will come up in bewil¬ 
dering multitude, and they will make for confusion of 
thought. This also has been done by Mara to those 
Bodhisattvas. 

To teach four faults [Subhuti asks]. Is it at all possible 
to write down the perfection of wisdom? [and the Lord], 
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intending that in true reality it is illusion-like knowledge 
says. No, Subhuti. It is also a deed of Mara if after one ha; 
written down the perfection of wisdom, one should eithe; 
think that it is the perfection of wisdom which is writter 
down ([the fault of] settling down on [the idea of] copying r 
out), or that it is not the perfection of wisdom which is 
written down (settling down on [the idea] that it does no 
exist), or if one should adhere to the perfection of wisdonr 
in the letters (settling down on [the idea that] it is in the 
letters), or as something not in the letters (settling down or 
[the idea that] it is not in the letters). 

[512] Giving an exposition of [the fault] when then 
attention wanders to the countryside and so on he says 
Moreover, Subhuti, while they write down the perfection 
of wisdom, their minds are on all sorts of things: places the 
Magadha [region] and so on, villages with a single house¬ 
hold and so on, towns with eighteen substantial inhabitants, 
cities where many merchants are located, country districts 
regions [513] inhabited by the four main castes, nations 
Campa and so on, royal cities places where royalty live, 
tales the Jataka Tales and so on, bathing places docks, streets 
distinguished by utensils [hanging out for sale], palanquins 
conveyances you can carry, unsuitable occasions some¬ 
thing neither pleasant nor unpleasant, obligations some¬ 
thing you have to do all the time, troops of soldiers the sight 
of them wrestling and so on at the docks. I refrain from 
glossing the others because they are easy to understand. 

Teaching [the fault] when they relish gain, honor, and 
fame he says. Moreover difficulties will arise over gain 
when they get jewels and so on, honour when the turban of 
honor is wrapped around [their head] and so on, robes, 
alms-bowl, lodging, and medicinal appliances for use in 
sickness and so on, or, alternatively, thoughts relishing the 
experience of gain, honor and fame praise, and so on. 

[514] To explain [the fault] when they go looking 
where they should not go looking for skillful means he says. 
Furthermore, Mara, the Evil One, will come to where 
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Bodhisattvas teach, etc., this perfection of wisdom, and he 
will bring along the very deep Sutras which are associated 
with the level of Disciples and Pratyekabuddhas. He will 
advise them that tlfty should "train in this" and so on. But 
a Bodhisattva who is skilled in means should not long for 
those Sutras. Qualm: They are associated with emptiness 
and so on, so why should they not long for them? Having 
anticipated this with, For what reason? he says. For 
although they teach Emptiness, the Signless and the 
Wishless, nevertheless they do not announce the skill in 
means of the Bodhisattvas. 

This is the second set of ten. 

[The Lord] has so far explained these obstacles to pur¬ 
suing {pravrtta) this [Perfection of Wisdom]. Now he has to 
explain what, right from the start, wrecks the chances for 
cooperation of somebody who is pursuing it, so about the 
clash between zeal and indolence he says. Then again there 
are the deeds of Mara that wreck the chances of coopera¬ 
tion between teacher and pupil. It may be that the pupil 
is zealous in the sense of completely eager but that the 
teacher is indolent in the sense of lazy and without vigor, 
apathetic. 

[515] About the clash between zeal for different areas 
(■ visaya ) he says. Secondly, it may be that the pupil is zeal¬ 
ous, and desires to learn the perfection of wisdom, that he 
is clever realizes what the topic of a passage is, intelligent 
understands the topic in full measure, and has a good 
memory is clear-headed; but the teacher may move into a 
different district (this shows that that the teacher has zeal 
for an area other than the area for which the pupil has zeal), 
or he may be unacquainted with the main points does not 
comprehend that the statement "form and so on" is about 
the form skandha and so on, unacquainted with the details 
does not understand the meaning of [the Abhidharma] 
statement that, "form ( riipa ) is easily breakable, seeable 
C rupana )," without the higher knowledge does not know 
what [the Abhidharma] means when it states that, "form is 



162 Abhisamayalamkaraloka Prajna-paramita-zn/akhya 

divided into two [and again] into twenty." To elucidate this 
aforementioned clash he says, Or, the teacher may be un¬ 
tiring, in possession of the higher knowledge, willing to 
give and preach this perfection of wisdom; but the pmpil 
has set out for another district, or is unacquainted with the 
main points and so on. Thev have a zeal for different areas 
because the teacher is willing to give [an explanation of the 
Perfection of Wisdom], but the pupil [516] wants to go to a 
different district. 

About the clash between valuing and wanting few 
possessions he says, Further, the teacher may be a person 
who attaches weight to fleshly things, to gain, honour 
and robes, while the pupil is a man of few wishes, easily 
contented, and quite detached. Or he [the pupil] may be 
a person who is unwilling to give anything of value [to 
the teacher]. 

Just this same passage is also talking about the clash 
between those that practice the ascetic practices, and those 
who do not, because it demonstrates that those of the pair 
who "attach weight to gain" and so on do not apply them¬ 
selves to ascetic practices, and those who "have few wishes" 
and so on do so, respectively. 

About those with and without a spiritual personality 
(. dharmatva ) he says, On the other hand, a pupil may be full 
of faith may have a spiritual personality, be desirous of 
hearing this perfection of wisdom and of understanding 
its meaning, liberal and generous; but the teacher has no 
faith has the opposite of that spiritual personality, or is too 
easily satisfied, or does not desire to teach. 

Just this same descriptive passage explains [the clash 
between] those who are generous and stingy, because 
"liberal and generous" presents the pupil who is generous, 
and "does Tiot desire to teach" presents the teacher who is 
stingy. 

And just this same passage speaks about [the clash be¬ 
tween] those that give and those that do not accept, because, 
as before, it shows the pupil who gives and the teacher who 
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"is too easily satisfied" [or "has few needs"] and therefore 
does not accept. 

[517] About [the clash between student and teacher] 
who know from brief and detailed explanation he says. Or, 
the pupil may be full of faith, and desire to hear and un¬ 
derstand the meaning desire to know and realize the mean¬ 
ing from a brief explanation; but it may be that the teacher, 
because some obstacle something that leads him to reject 
the Dharma hinders his access to Dharma, does not have 
these Sutras in the form of a book and so on at his disposal, 
and cannot fathom them, i.e., these [sutras] do not provide 
a path for understanding because he knows [Dharma] from 
a detailed explanation. So the pupil, without a suitable 
Dharma teacher without a Dharma preacher, will become 
averse to what he says (prativanin), an opposing word [that 
means], "I am not going to listen to him." 

About [the clash between teacher and student] who do 
and do not have direct [intuitive] knowledge of the dharmas 
[explained] in the sutras and so on he says. Or again, a 
teacher with direct knowledge of the dharmas of the sutras 
and so on may desire to teach may desire to explain them, 
when a pupil without direct knowledge of those dharmas 
of the sutras and so on is not zealous to hear is not eager to 
hear them. This too should be recognized as Mara's deed 
to a Bodhisattva. 

Just this same passage explains [the clash between 
teacher and pupil] endowed and not endowed with the six 
perfections that is Mara's deed, because "desire to teach" 
says [the teacher] has the aspiration to look after beings and 
is endowed with the six perfections, and "not zealous" says 
[the pupil] has a distorted aspiration and does not practice 
giving and so on. 

This is the third set of ten [faults]. 

[518] To teach [the four clashes between pupil and 
teacher] skilled and not skilled in means, who have and 
have not got a powerful memory ( dharani-pratilambha ), who 
do and do not like writing out [the Perfection of Wisdom], 
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and who are and are not free from sense desire and so on he 
savs, taking the pupil first. Further, it may be that the pupil 
does not want to listen because he is weighed down by 
sloth, weighted down by bodily fatigue, but the teacher is 
willing to teach. You should know he is saying the pupil 
"weighed down with sloth" and so on who does not want 
to listen is the negative party, and the teacher "willing to 
teach" who is endowed [with the six perfections] and so on 
is the positive party. Giving an exposition of exactly the 
same subject he has been talking about, taking the teacher 
first, he says, conversely, a teacher may, although the pupil 
will want to listen, not desire to teach because he is 
weighed down by sloth, weighted down by bodily fatigue 
and so on. 

About aversion to bad states of existence he says. 
Moreover, when people write, or teach the perfection of 
wisdom, or train in it, someone will come along and dis¬ 
parage life in the hells that suffers the Avici hell's burning 
and so on, in the animal world that suffers from being eaten 
by each other, among the Pretas who suffer from hunger 
and thirst, [519] and Asuras who are in fear of Visnu's 
discus and so on, saying "so ill are all these forms of life, 
so ill are all conditioned things that undergo the suffering 
of birth and so on; do make an end to just this ill." He has 
left out, "And having listened to the above they become 
averse to going into the bad states of existence for the sake 
of beings." 

About delight in blissful existence he says. Or again, 
someone may come along and praise life among the Gods: 
"So happy are the Gods, so happy is life in the heavens. 
One should therefore tend sense-desires in the world of 
sense-desires, enter into the well-known trances in the 
world of form, and enter into the well-known attainments 
in the formless world." For some Bodhisattvas 111 this will 
be a source of renunciation, i.e., eager for the blissful exist¬ 
ence of the first result [of Stream-enterer] and so on they 
will become averse to deeds that lead to enlightenment. 
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[thinking], when considered by wisdom all this is, how¬ 
ever, nothing but rebirth in suffering because the Lord has 
said "O monks, I do not praise any kind of rebirth in be¬ 
coming, because it lasts no longer thdh a finger-snap. For 
everything that is conditioned is impermanent. Anything 
that may cause fear is ill. All that is in the triple world is 
empty. All dharmas are without self. All this is thus de¬ 
void of eternity because the connected series [of moments 
that makes up the lifetime extended in time and space] is cut 
[at death], impermanent because it undergoes change mo¬ 
ment by moment, ill with the suffering of conditioned exist¬ 
ence, doomed to change for the worse because there will be 
suffering when [the delightful existence] changes for the 
worse [after death], (Be aware that "All this is thus devoid 
of eternity" and so on is the explanation of "For everything 
that is conditioned is impermanent" and so on.) The wise, 
having understood this, should attain the fruits of the 
holy life, from the fruit of a Streamwinner to Arhatship. 
Let them beware of meeting any further with those attain¬ 
ments, which are really failures, and which abound in suf¬ 
fering." The Bodhisattva should know that this too is the 
deed of Mara that wrecks the chances of cooperation. 

[520] In this [the Lord] has mainly restricted his expla¬ 
nation to clashes where the student comes first and the 
teacher afterwards. Now, he again restricts what he says to 
clashes where the teacher comes first and the student after¬ 
wards to teach that the sequence when there are hindrances 
is not certain. 

About [the clash in a student/teacher relationship 
when the teacher] prefers to live alone [and the student] pre¬ 
fers the company of others [and they do not talk about the 
Perfection of Wisdom] he says, Furthermore, the teacher 
may be a monk who is fond of solitude while the pupils 
prefer a communal life. 

About wishing for a relationship but giving no oppor¬ 
tunity he says. He will tell them that he will give this 
perfection of wisdom to those who come to ( anuvartsyanti ) 
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where he is who wiU enter into a relationship (anu- 
bandhayisyanti) with him, but not those who do not. In 
their desire and zeal for the dharma which they value they 
go to where the teacher is, and still give no opportunity, 
i.e., having said "I will give the Perfection of Wisdom" they 
give no opportunity [to the teacher] to give it. 112 

About [when the teacher] wants some little material 
help [but the student] does not want to give it he says, He is 
one who is eager for trifling bits of fleshly things, but they 
the pupils do not want to give him anything that he values 
the valued thing. 

[521] About going to a dangerous and safe place he 
says. Wherever he goes he will be short of food ( durbhiksa ), 
i.e., because there is no food he will find alms hard to come 
by ( duhprapya-bhiksa ), surrounded by troubles (a-yoga- 
ksema) without (a-) both yoga (getting what you -want) and 
ksema (a state free from harm), and in danger of his life 
because [the hindrance] can stop his life force. And his pu¬ 
pils will hear from others that that place is short of food, 
full of troubles and dangers to life "so they will go to a 
place that is not dangerous [and will not go to be with him]" 
has been left out. 

This is the fourth set of ten. 

About going and not going to a place short of food he 

says, And that teacher will say to those sons of good fam¬ 
ily: "This place is sometimes (kaccit means kaddcit) u: ' short 
of food. You may come here, but I am afraid you will 
regret the lack of food having come." Convinced that he 
does not want to give, they will not go to where he is will 
not follow him. 

[522] About [when the teacher] goes to a place infested 
by robbers and [the student] does not go he says. Moreover, 
the teacher may have set out for a spot where there is 
danger from vermin scorpions and the like, beasts of 
prey predators, ghosts Pretas and so on. And he will move 
from there to a wild dangerous place, with beasts of 
prey, snakes poisonous serpents, and robbers, marked by 
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drought and famine. To those prospective pupils he will 
say: "You are aware, I suppose, that in this spot for which 
we have set out there are many dangers, from vermin, 
beasts of prey, flesh-eating ghosts" flesh-eating Yaksas, 
and so on. Disgusted, they will not go with him, and turn 
back go back in the opposite direction. 

About [the student's] unhappiness when [the teacher] 
goes to see a family [that is generous with alms] he says. 
Finally, the teacher may be one of the monks who attach 
weight to their relations with the friendly families who 
feed them. All the times he goes to see them and so on. 

[523] Summing up he says. In such ways Mara will 
bestir himself to prevent people from learning, studying, 
teaching and writing this perfection of wisdom and so on. 

[The forty-fourth fault that causes an obstacle to prac¬ 
tice is when] Mara tries to dissuade [Bodhisattvas from 
studying the Perfection of Wisdom. Subhuti] asks why with, 
What then, O Lord, is the reason why Mara makes great 
efforts attempts to separate them from the Mahayana and 
bestirs himself to prevent, by this or that device attempts 
to obstruct in ways over and above those sorts talked about 
above, people from learning and studying this perfection 
of wisdom? [524] Giving an exposition of the reason, 
[the Lord] says. Perfect wisdom is the source of the all¬ 
knowledge of the Buddhas, the Lords. And that in its turn 
is the source of the religion of the Tathagatas, which leads 
immeasurable and incalculable beings to forsake their 
defilements. But to those who have forsaken the defile¬ 
ments, Mara cannot gain entry, and that makes him 
distressed and dispirited and so on. 

About [Mara] arranging a counterfeit [practice the 
Lord] says, Mara, the Evil One, will, moreover, come along 
in the guise of a Shramana, and cause dissension. He will 
say: "Not is that the perfection of wisdom that your 
Honours listen to. As it has been handed down because 
they conform with other sutras in my Sutras, as it is in¬ 
cluded seen in my Sutra Determining the Topics and so on 
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in my Sutras, that is the perfection of wisdom." Thus he 
will sow doubts create uncertainty by putting together 
( upasamhara ) sutras that are like the Mother [Perfection of 
Wisdom] in the minds of Bodhisattvas who have but 
recently set out in the vehicle, whose intelligence is small, 
sluggish and limited explain these with not comprehend¬ 
ing the three, imaginary and so on natures, respective'.v. 
He reiterates this with, who are blind, and whose future 
enlightenment has not yet been predicted. Seized by 
doubt they will not learn, study or write this perfection of 
wisdom. 

[525] To explain the production of a longing for things 
that are not as they really are [the Lord] says. Moreover, 
Mara may come along in the guise of a Buddha, -with 
magically created monks around him, and maintain that a 
Bodhisattva who courses in deep dharmas is one who 
realises the reality-limit attains Listener's nirvana, defi¬ 
nitely causing them to become eager for it, who becomes a 
Disciple, and not a Bodhisattva, as this Bodhisattva. 

Thus there are these six faults. 

Having given an exposition of those many kinds of 
Mara's deeds, [the Lord] extends his exposition and savs, 

Subhuti, when this perfection of wisdom is being written 
and studied, Mara, the Evil One, produces these deeds, 
which I have mentioned, and many others also. They all 
should be recognized by a Bodhisattva, and avoided, not 
cultivated. The Bodhisattva should reply to them with 
vigour, mindfulness and self-possession. [Subhuti] justi¬ 
fies what [the Lord] has said above by using the example of 
a great jewel ( maha-ratna ) that provokes many hostilities. He 
says. So it is Lord. Whatever is very precious {maha-ratna ), 
that provokes much hostility. [526] Question: Why does it 
provoke much hostility? Having anticipated this with. And 
why? he says, Because it is so superior, being hard to get, 
and of great value. The Lord praises him with. So it is, 
Subhuti and so on. [527] And even though there are many 
such hindrances [to gaining the Perfection of Wisdom] they 
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will gain it through the strength of the Tathagata, so he says, 

And while it is true that these deeds of Mara are bound to 
arise, a great many agencies will arise in their turn that 
oppose the faults of Mara. Those who decide to leam, 
study and write this perfection of wisdom have been 
swayed by the Buddha's might, by his sustaining power, 
by his grace. Qualm: What reason is there to imagine it is 
through the strength of the Tathagata? Having anticipated 
this with. And why? he says. For whereas Mara, the Evil 
One, will make great efforts to cause obstacles, the 
Tathagata in his turn will send help. 


The eleventh, Mara's Deeds Chapter, of the Light for the 
Ornament for Clear Realizations: A Commentary 
on the Perfection of Wisdom 




Ornament Chapter Four, Light Chapter Twelve: 
Showing the World 


[529] [The Lord], elucidating the effort the Tathagata 
makes with an example, says. It is as with a mother who 
has many children. If she fell ill, they would all exert 
themselves to prevent their mother from dying, to keep 
her alive as long as possible, to keep pain being ill at ease 
and unpleasantness what she would not want to think 
about away from her body. [530] Having anticipated the 
previous qualm, [i.e., Why imagine that it is through her 
strength?] with. And why? he says, Because they are aware 
that to her they owe their existence. They certain of them 
would therefore look well after her with basic necessities— 
food and so forth—and others would also give her every¬ 
thing that can make her happy, protect her well from 
thieves and so on when she is defenseless, make much of 
her by cleaning the dirt from her body and so on, and they 
will hope that she be free from pain—derived from con¬ 
tact with the eye and so on, or from stinging insects and so 
on, from anything falling on her being struck by lightning 
and so on, or tearing her asunder all the contagious dis¬ 
eases, a disastrous crash a catastrophic event, and so on. 
[531] About what it exemplifies he says. In just this same 
way the Tathagatas bring this perfection of wisdom to 
mind, and it is through their might, sustaining power and 
grace that people write, learn, study, spread and repeat it. 
Take these Tathagatas to be those in this world system 
because he immediately goes on to say, And also the 
Tathagatas who dwell in other world systems and so on 
bring this perfection of wisdom to mind, and they put 
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forth zeal so that Mara and his host may not prevent in the 

ways explained above, with the forty-six faults this perfec¬ 
tion of wisdom from being taught, written and practiced. 

"So that Mara and his host may not prevent" and so on 
is connected [syntactically] with the antsukyam apatsyante 
("they put forth zeal") that is earlier [in the Sanskrit sen¬ 
tence], Thus [Maitreya] says. 

And you should be aware of forty-six faults. 114 [Ornament 
4,12cd 

After the faults [Maitreya] has to explain the mark of 
the practices because [Bodhisattvas] who have appropri¬ 
ated good qualities and avoided faults, respectively, have to 
cultivate the practices based on knowledge of the mark. 
Viewed in a nominative [or active] sense it is in the form of 
knowledge, distinction, and action, and viewed in an accu¬ 
sative [or passive] sense it is [the practice's] own-being. 
Thus [Maitreva] savs f 

You should know the mark is what marks [the practice] (as 
well as what is marked—[its] own-being) and that it is of 
three sorts—knowledge, distinction, and action. [Ornament 
4.13] 

There the knowledge mark is divided in terms of the 
subdivision into three all-knowledges. First of all, based on 
all-knowledge, [the Lord] is speaking about knowledge of 
the appearance of the Tathagata where he says. So fond are 
the Tathagatas of this perfection of wisdom, so much do 
they cherish and protect it. Qualm: This does not make 
sense. Having anticipated this with. And why? he says, 
For she is their mother producer and begetter nurturer, 
she showed them this all-knowledge because she is its 
origin, she instructed them in the ways of the world 
because she is an understanding in the form of emptiness 
and so on. 
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Here certain of our own party argue as follows: Were a 
single instant of knowledge to encompass, on the covering 
level, the knowable in its entirety then it would compre¬ 
hend ( pariccheda ) things to that amount and damage the 
assertion that they are limitless ( anantatva ). For how would 
they not be limited [532] when they are comprehended as 
being nothing other than what the single instant of knowl¬ 
edge takes in? 

[In response we say]. This has no substance. If the 
argument is based on consciousness without aspects 
(nirakdra), then, it is totally irrelevant because it is explained 
that whatever basis ( vastn-jdta ) it experiences as existing 
(sattd), the all-knowing mind comprehends all to the extent 
that they exist and in that sense encompasses ( vydpti) them. 
It does not encompass things that are quite other through 
joining with them by going over an unbounded territory. u - 
And it is not the case that comprehended by such a single 
act of knowing in this manner bases forsake their own indi¬ 
vidual identities ( dtma-svabhava ). The force of comprehen¬ 
sion by a single act of knowing that causes them to be limit¬ 
less does not make them forsake their own identity. The 
many things—blue, yellow, and so on—together in intricate 
things that have to be determined in a single act of knowing 
when you lay out a multicolored piece of cloth and so on 
do not forsake their diversity. Neither do they operate one 
after the other. And yet knowledge comprehends them 
exactly as they exist, not in some other form. Similarly, the 
all-knowing mind grasps the container world and the world 
as inhabitants to the extent that it experiences them as exist¬ 
ing. The world as inhabitants and so on in the cardinal and 
intermediate directions is limitless. It is grasped as bound¬ 
less (, apan/antatd ), not as something that operates within 
boundaries. So why should there be the unwelcome conse¬ 
quence that things have a limit? 

[The argument continues]: If you accept that it grasps 
everything in its totality [sakalya), how could it not be a 
bounded grasp? [Response]: It is not. What is the connection 
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here such that grasping everything in its entirety necessi¬ 
tates a bounded grasp? The meaning of a total grasp is this 
Amongst everything that there is, there is nothing, not ever 
one thing experienced as existing, that all-knowledge doej 
not know. The all-knowing mind knows everything thal 
arises and passes away. There is not even one thing left out 
And just this is [what is meant by saving] they are encom¬ 
passed by a single act of knowing. Otherwise you could noi 
even use the words "everything in its totality" in reference 
to them without running into this putative unwelcome 
consequence that they are limited. 

And the statement, "How would they not be limited 
when they are comprehended as being nothing other than 
what the single instant of knowledge takes in?" is not 
correct because the position of those who assert knowledge 
withoht aspects is that [knowable] things are not foisted 
onto the intellect ( jndndtman ). Rather this [knowledge] 
knows them just as existing. And yet the assertion that 
things are unlimited because they are in the nature of what 
can be comprehended by knowledge [533] does not lead to 
the unwelcome consequence that they have a limit. Still the 
container world—a place stretching without boundaries— 
is without limit, and the world as inhabitants, when 
counted, has no boundaries either. And yet this refutation 
of [all-knowledge] that grasps an unbounded territory [of 
knowable things] that it presses on, etc., does not make 
[individual things] ungraspable. 

Question: How can T be all-knowing unless it grasps 
through boundaries ( paryantataya )? [Response]: Well then, 
it is just because it does not grasp through boundaries that it 
is all-knowing. Otherwise it would grasp an unlimited basis 
as having a limit and would be mistaken. Thus [knowledge] 
that grasps what e>3sts (asti) as existing {astitva), and what 
does not exist as not existing, is called "omniscience" 
{sarvavit). Since the container world and world as inhabit¬ 
ants have no boundaries, how could grasping a non¬ 
existent, putative boundary as non-existent, and seeing the 
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existing boundless state comprehended by all-knowing 
knowledge as existing, not be all-knowing? 

Let [the argument] be as follows: In the knowledge 
without aspects position grasping an object (visaycfi would 
be impossible because there would be no qualification 
( visista ) of anything, because that [knowledge] would not 
differentiate it as a specific object ( prati-karma-uibhaga ). 
Hence you should totally reject the without aspects position 
because there are always objections to it. [Response]: This is 
also incorrect because [those who assert knowledge without 
aspects] do not assert that all-knowing knowledge differen¬ 
tiates specific objects, because it has all bases for its object. 
Hence they assert that it is not a focused experience 
( samvedana ) of just blue or just yellow, but of "absolutely 
everything." In the knowledge without aspects position 
they say: Were a blinkered (. arvag-darsana ) knowledge that 
grasps an object with a specific content to have nothing 
specific as its object there would be the fault that it would 
not differentiate a specific object. In that case there would be 
no certainty that an experience of blue was not an experi¬ 
ence of yellow, and it would lead to the unwelcome conse¬ 
quence that all ordinary persons would be omniscient. 
But why should an assertion limited to all-knowledge entail 
what has not been asserted of it? [That is, why should 
problems associated with ordinary knowledge limited by 
cankerous affliction necessarily be extended to knowledge 
free from them.] So there are no objections at all to the pro¬ 
duction of [knowledge] without aspects at the all-knowing 
stage. 

Qualm: It would not be a comprehension, through dif¬ 
ferentiation, of [defilement and purification] bases that you 
have to reject and accept.[in order to reach nirvana], [Re¬ 
sponse]: This is not so even if you were to say the appear¬ 
ance of an unlimited basis all at once precludes the appear¬ 
ance of bases that you must reject and accept; or, even if it 
does not preclude them, if you say that bases that you must 
reject and accept abandon their true identities ( tattva) when 
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they appear together with the others; or, even if they do not 
abandon their true identities, if you say that they do not 
appear differentiated ( vibhagena ); or, even if they do appear 
differentiated, if you say that subsequent, pure, ordinary,; 
experiential, [534] Swareness that delimits them would not 
be produced [after non-conceptual equipoise]. You can say 
all of this, but the fact that the world in its variety appears 
without precluding the appearance of bases that you have 
to reject and accept, the fact that they appear differentiated 
without abandoning their true identities, and the fact that 
they are comprehended later by pure, ordinary, experien¬ 
tial, awareness that arises through the power of all-knowing 
knowledge comprehension, means there is no way it does 
not comprehend them through differentiation. Thus first it 
is taught that there is no argument against the knowledge' 
without aspects position. 

Then there are the arguments against the position of 
those who assert knowledge with aspects. Even there [all¬ 
knowledge] is not precluded. It is not precluded because, to 
the extent that it experiences an unlimited basis, with an 
unlimited aspect, as something existing (atma-satta), to that 
extent this all-knowing consciousness that encompasses 
( upagraha ) the aspect realizing igata) an immeasurable 
(i aparimita ) basis is produced, because nothing precludes the 
production of a single act of knowledge encompassing the 
aspects of many bases. Qualm; A single [act of knowledge] 
is precluded from having many aspects. [Response]: That is 
not so, because the aspects are not real ( asatya-bhuta ). Were 
the aspects of the single [act of knowledge] to be there ulti¬ 
mately (parainarthikn) , the single [act of knowledge] would 
be precluded from having diversity. So it is asserted that the 
aspects are not real. 

Qualm: In that case, since it would include mistaken 
(bhranta) knowledge, you would get a mistaken all-knowl¬ 
edge. [Response]: No, there is no fault at all, because it 
comprehends them as they are ( yatha-bhuta ). It would be 
mistaken were it to grasp what is not real (asatya) as real. But 
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since it knows the unreal aspects as just unreal, how could 
it be mistaken? [Qualm]: Given that it grasps an aspect that 
is foisted onto the knowledge and is different to the actual 
thing ( artha ), fabricating the convention of the sight and 
so on of actual things, how could it be unmistaken? [Re¬ 
sponse]: No [it is not mistaken], because it is a comprehen¬ 
sion that is the perfect means [to get to the actual thing]. It 
becomes mistaken when, deviating from the proper means 
of grasping, it grasps the actual thing through some other 
inferior means. Given that that is the case, insofar as the 
position of those who assert knowledge with aspects is that 
knowledge has no act of grasping an actual thing apart from 
experiencing an aspect of itself, why should [knowledge] 
grasping the actual thing in a proper act of grasping defined 
by what stands in for the actual thing ( arthopadhi-bheda) be¬ 
come mistaken? [It does not.] So, as with the knowable ob¬ 
ject, they say that even though it is only a single conscious¬ 
ness it encompasses ( uyapti ) an unlimited basis, because it is 
tenable for knowledge to encompass ( upagraha ) an aspect 
that realizes an unlimited basis. Alternatively, the things on 
the intellect ( jnanatman ) are comprehended ( paricchid ) by 
the consciousness that takes them up subsequent to just that 
state ( dtman ) that gets them there. Things connected with 
measured categories do not get onto the all-knowing con¬ 
sciousness. What does? Everything [one] experiences [535] 
as existing ( astitva ) gets on to it, because everything has an 
unobstructed capacity to be an objective support for the 
production of all-knowing knowledge, and because every 
actual thing is an object of thinking-mind consciousness 
(mano-vijmna). So, since it is not tenable that all-knowing 
consciousness encompasses the aspects of a limited number 
of bases, or that the pure, ordinary [534] awareness,that 
takes them up later comprehends what occurs within a 
bounded territory, how could "this much" have been com¬ 
prehended, such that it would have a limit? 

Even were [subsequent awareness] to arise that takes 
them up as "nothing beyond what is appearing," still, it 
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would not lead to the unwelcome consequence that [the 
object of all-knowledge] has a limit. Let it be the case that 
hypothetically, an appearance with a limit appears to non- 
conceptual all-knowing consciousness, and then the con¬ 
sciousness that comes later and takes those [things] up de¬ 
marcates a limited state of things, and by demarcating that 
[the prior consciousness] forsakes limitlessness. Insofar as 
just a limitless basis is the appearance that appears to all¬ 
knowing consciousness, because of the unobstructed capac¬ 
ity everything has, it must be just another limited appear¬ 
ance that is different to it that the consciousness that takes 
them up demarcates [when it demarcates a limit]. So with 
this you have demonstrated excellently a proof that things 
have no limit! 

. There is no space at all for arguments against the estab¬ 
lished position that all yogic knowledge has no objective 
support and is [yet] incontrovertible and authoritative about 
the basis, [i.e., about real things], like a true dream vision. 

Let the treatise [of Dharmaklrti explaining Dignaga's 
views] describe a yogic knowledge without outflows that 
has just a generality ( samanya) for its object, not a specifi¬ 
cally characterized ( sva-laksana ) object. Then how will yogic 
knowledge with a generality for its object know things as 
they really are ( sva-rupa )? [Response]: The treatise calls just 
that specifically characterized [phenomenon, in its theoreti¬ 
cal aspect] reversed from what is not in its category, and 
that is the cause of an awareness with non-differentiated 
aspects, the generally characterized [phenomenon]. Hence 
there is no contradiction at all, because, through the force 
of meditation, the yogic knowledge that grasps that [gen¬ 
erality] arises as knowledge with a clear appearance that 
has just the specifically characterized phenomenon for its 
range. 

Qualm: How can something that has a generality for 
its range grasp a specifically characterized [phenomenon]? 
How, as a single act of knowledge, can it grasp things that 
exclude each other? [Response]: Let me explain. Even things 
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that are mutually exclusive are together, and do not exclude 
each other, in knowledge, because we see just a single act of 
knowledge grasp together as a single topic things that pre¬ 
clude each other. Hypothetically, a unity of those marked as 
excluding each other by their presence is a contradiction, 
and the presence of those that cannot bear each other in the 
same place is a contradiction. But this does not entail the 
consequence [536] that their unity or their being in a single 
place does not appear to a single act of knowledge. So these 
are not precluded from appearing to a single act of knowl¬ 
edge. We can see appearing to a single act of knowledge 
things that are contradictory in reality, such as clean and 
dirty, or a snake and a peacock that cannot stand each 
other—each characterized as removing, by its presence, the 
other from being grasped in the same place by an eye 
consciousness. 

[Qualm]: Let it be the case that things that preclude 
each other are nevertheless not precluded from appearing 
to a single act of knowledge. But why do feelings of pleasure 
and pain, or attachment and aversion not arise in a single act 
of knowledge in the mind-streams of living beings? [Re¬ 
sponse]: You should know that you do not experience plea¬ 
sure and so on together because they do not arise without 
what causes them. That is why pleasure and so on do not 
occur together, not because they preclude each other. And 
just this also explains why grasping past and future bases 
[does not occur together]. You establish a past and future 
when you establish a present that has been prepared by that 
and that is preparing that either directly or at a remove, just 
as you establish there is no pot, etc., on the surface of the 
earth when you establish that it is bare. And yet the Lord 
does not infer them, because he perceives them both directly 
without reasons, because the present with absolutely every¬ 
thing that qualifies it is there directly before his eyes. But 
enough of this long digression. 

[537] [The Lord has said, she is their mother and be¬ 
getter, she showed them this all-knowledge, she instructed 
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them in the ways of the world.] To elucidate the fact that 
[the Perfection of Wisdom] begets them [the Lord] says. 
From her have the Tathagatas come forth. For she has 
begotten and shown as the teacher of all-knowledge that 
cognition of the all-knowing, she has shown them the 
world for what it really is. 

[538] [Subhuti], teaching [the second knowledge mark] 
—knowledge of the world (loka) —says, Flow does perfect 
wisdom instruct the Tathagata in this world, and what is 
it that the Tathagatas call 'world'? [The Lord] says the five 
skandhas are the 'world' because they do not crumble 
Quj), i.e., perish ( ms ) because of moment-by-moment im¬ 
permanence nor crumble away ( praluj), i.e., perish ( pranas) 
because of the impermanence of the continuum, respec¬ 
tively. Qualm: Bases do so naturally, so why do these two 
[kinds of impermanence] not exist [in the case of the world]? 
Having anticipated this with. And why? [the Lord] says, For 
the five skandhas have emptiness for own-being, and, as 
devoid of own-being emptiness cannot crumble and so on. 
In reality the skandhas and so on are "devoid of own-being" 
and therefore empty and so on. Hence there is nothing bases 
do naturally, and therefore their moment-by-moment and 
continuum impermanence do not exist. They do exist, how¬ 
ever, on the covering level. 

Giving an exposition of knowledge of the thoughts and 
activities of all beings he says, Moreover, Subhuti, thanks 
to this perfection of wisdom the Tathagata wisely knows 
immeasurable and incalculable beings as they really are. 
[539] To buttress his assertion he poses a [rhetorical] ques¬ 
tion, How does he know that? and responds. And that com¬ 
prehension of immeasurable and so on beings [as they are] 
is through the absence of own-being in beings because 
they are like an illusion. He concludes. Thus, thanks to the 
perfection of wisdom, and so on. 116 Since he knows their 
thoughts and activities in just this way [the Lord] says. He 
knows wisely that their thoughts and doings are, as the 
Dharma Element, immeasurable and so on since beings 
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have no real existence because in true reality you cannot 
find a non-existing being. 

[540] He is speaking about knowledge of the collected 
thoughts [of beings] where he says, Moreover, the 
Tathagata wisely knows as they really are the collected 
thoughts of countless beings, as 'collected thoughts/ And 
how does the Tathagata know them? On the covering level 
he knows ( jdndti) collectedness—thought that has taken the 
true nature of dharmas as objective support and entered 
into it—as extinction destruction, and ultimately he wisely 
knows ( prajanati) extinction destruction as non-extinction 
non-destruction because something extinguished does not 
exist. 

To talk about knowledge of distracted thought he says, 
Furthermore the Tathagata wisely knows on the covering 
level the distracted thoughts, distracted from the true na¬ 
ture of dharmas, i.e., from non-production, because of not 
paying attention to that and turning outward, of beings for 
what they are, 'distracted thoughts.' He wisely knows that 
ultimately those thoughts distracted from the true nature 
of dharmas, those thoughts without marks devoid of an 
own-being, are non-extinct through moment-by-moment 
impermanence, non-extinguished by the interruption of 
the continuum, non-distracted thoughts because going 
outward does not happen. 

[541] To explain knowledge of the non-extinguishable 
[aksaya) aspect of thought he says, The Tathagata knows 
the infinite and inexhaustible ( aksaya) minds of beings. For 
the Tathagata has a mind willed out of compassion [that 
lasts] until the end of [the suffering of] samsara, that is un¬ 
stopped, unproduced, nonlasting (because the correspond¬ 
ing three marks of conditioned things do not exist), hence 
gives no support because" [those three dharmas] have 
no subject to qualify, immeasurable because it cannot be 
measured, and not extinct because, like the Dharma Ele¬ 
ment, it cannot perish. It is this thought that wisely knows 
as it really is appearing on the surface of the mirror of his 
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meditative concentration, "like the immeasurable inex¬ 
tinction of space is the immeasurable inextinction of the 
minds of all beings." 

(7) Speaking about knowledge of thought with greed 
and so on he says. The Tathagata wisely knows the pol¬ 
luted minds of beings for what they are. For he wisely 
knows that because they exist only as a mistake, in true 
reality those thoughts are not polluted hurt by the force of 
error by the polluting forces marked as cankers, karma, 
and birth, they do not signal anything they are not any¬ 
thing specific. 

[542] He gives an exposition of knowledge of thought 
without greed and so on where he says. The Tathagata 
wisely knows unpolluted thoughts for what they are. For 
he knows that those minds are transparently luminous in 
their essential original nature are simply innately pure, 
because, even though such minds are caused by error and 
thus impure at the stage of ordinary persons, still they have 
no own-being and therefore the greed and so on can always 
be removed. This is because they do not reoccur after the 
inexorable understanding that they are in a form that is not 
produced and so on, demonstrated conclusively by valid 
cognition, counteracts them. 

[543] Having given a general exposition of thought 
with and without greed and so on he talks about the means 
[that produces knowledge of them] in the following two 
passages. The first is where he says. The Tathagata knows 
slack (Una) thoughts for what they really are. For he knows 
that those thoughts in reality have not, (caused by greed 
and so on that relishes the experience of meditative attain¬ 
ment) lay down to rest on (Una) settled down onto any 
resting place (an-alaya) a place not suitable to stand on. The 
second is where he says. The Tathagata knows tightened 
(pragrhita) thoughts for what they are. For he knows 
thoughts do not have to be grasped (agrahya), do not need 
to be tightened (apragrahitavya). When mind is excited, or 
there is the suspicion of excitement, attention to sobering 
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bases [impermanence and so on] causes calmness ( samatha ); 
when mind has laid down to rest or there is the suspicion 
that it has laid down to rest, [i.e., when it sinks], attention 
to delightful things causes a tighjening ( pragraha ) [of the 
focus]; and when mind has attained equilibrium attention to 
spontaneity causes it to be grasped ( grhita) [in a perfect state 
of equipoise]. Thus "thoughts are tightened" ( pragrluta ) by 
the causes of [the state of mind] without greed and so on. 
Again, [you can explain that] they do not have to be 
grasped because not grasping is appropriate, and they do 
not need to be tightened again and again. 

[544] In a general, ordered presentation of the same 
two thought-knowledges he says, in one passage, The 
Tathagata knows thoughts with outflows for what they 
really are. For he knows those thoughts are without own¬ 
being are not innately what they are, because when what 
counteracts them arises they are removed, and that they are 
therefore just a false representation of what is not, i.e., are 
equivalent to non-existent. And in the next passage he says. 
The Tathagata knows thoughts without outflows for what 
they really are. For he knows that these thoughts lead to 
non-existence because the cankers that are eliminated by 
seeing and meditation end up non-existent, and therefore 
are effortless because the pure continuum proceeds in its 
own essential nature. 

[546] He explains the sub-categories of this same pair 
in six passages starting with, The Tathagata knows greedy 
thoughts for what they are. For he knows that a greedy 
mind of an ordinary person attached to an object and so on, 
is axiomatically not a mind as it really is, i.e., an illusion¬ 
like self-illumination, because the two are and are not un¬ 
stable, because they can and cannot be removed, respec¬ 
tively. Similarly, he knows that a mind as it really is, a mind 
without outflows that noble ones who have cultivated the 
antidotes have, is not a greedy mind because it counteracts 
that. Hence gTeedy thoughts are at the impure stage on the 
covering level. So, [second he says, The Tathagata knows 
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minds free from greed for what they are. For he knows that] 
the freedom ( vigata) of that [greedy] mind, i.e., the state 
when greed has disappeared from an ordinary person, is 
not the greediness of mind the greedy state, because the 
two are different. Similarly, he knows the way mind free 
from greed really is, i.e., an experiential act ( samvedana ) free 
from greed is not the greediness of mind. To be "free from 
greed" is to have eliminated greed by eliminating its props 
(viskambhana ).and so on. The experience free from greed is 
"really free from greed." Hence thoughts free from greed 
are at the [ultimate] stage of isolation [from all concepts]. 

Explain the remaining [four of the six] passages about 
minds that are with hate, minds that are with delusion, 
and so on in line with this. 

[547] In two passages to explain knowledge of exten¬ 
sive ( inpula ) thoughts, from a negative and positive perspec¬ 
tive (znjatirekanvnya-mukhena), he says, The Tathagata also 
knows the scant (avipula) thoughts of beings for what they 
really are. For he knows that in true reality those thoughts 
are not joined with a motivation 117 because, empty of a 
connection with a cause, they do not arise. And he knows 
that they are included in the unmotivated because they do 
not manifest and hence are not incorporated into the Desire 
Realm and so on. Thus they are avipula ("scant, not exten¬ 
sive") thoughts because you cannot apprehend them. [From 
a positive perspective he says]. The Tathagata knows 
extensive thoughts for what they really are. For he knows 
that those thoughts do neither diminish because perishing 
does not exist, nor increase because there is no production; 
hence that those thoughts do not depart because there are 
no departures because there is no going anywhere. Thus 
they are vipula ("extensive") thoughts because they are 
essentially identical to the Dharma Element. 

[548] In two passages, talking about knowledge of 
thought that has gotten bigger, [or, "knowledge of mind 
that has had a lot of movement"] (mahad-gata) m from a 
negative and positive perspective, he says, The Tathagata 
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also knows thoughts that have not gotten bigger for what 
they really are. For he knows those thoughts have not 
come because of not coming from a past time, because 
[causation] where the resfllt exists [at the time of the cause] 
stands refuted. He knows that they have not gone because 
going at a future time is impossible because they will have 
completely perished, and he knows that they are not in¬ 
cluded even in the present, because they lack a single own¬ 
being or many. Thus they are a-mahad-gata ("have not had 
a lot of movement"). The Tathagata also knows thoughts 
that have gotten bigger for what they really are. For he 
knows that in true reality those thoughts are all the same in 
sameness because they are equally without an essential self 
and so on because they have not been produced, and that, in 
addition, on the true covering level, they are nevertheless 
all the same in their illusory own-being because of appear¬ 
ing as the catalyst (. dvdhaka ) of all good qualities. Thus they 
are mahad-gata ("have gotten bigger"). 

[549] He is giving an exposition of knowledge of 
unlimited thoughts where he says. The Tathagata knows 
thoughts that have become unlimited for what they are. 
For he knows that those thoughts have ceased to lean on 
anything, i.e., that they do not have any specific foundation. 

He is teaching knowledge of thoughts without indica¬ 
tion ( anidarsana ) where, as before in two passages, he says. 
The Tathagata knows, as they really are, thoughts with 
perceptible attributes (sa-nidarsana). For he knows that all 
those thoughts that experience the illusion-like seif have 
the same perceptible attribute ( sama-nidarsana ) are in the 
form of something equivalent when apprehended, and, be¬ 
cause all these knowledges are gathered ( cita ) from residual 
impressions left by wholesome and unwholesome [acts], in 
their own-being are all thoughts ( citta ), i.e., are in forms 
gathered together (s amcita) from residual impressions. Thus 
they are with perceptible attributes. [In a second passage 
he says]. The Tathagata knows thoughts without percep¬ 
tible attributes ( anidarsana ) for what they really are. For he 
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knows that in true reality [550] thought, since it is itself 
without marks has no present identity, and isolated from 
its object because connection as result and cause with some¬ 
thing past and future, respectively, is not tenable, is imper¬ 
ceptible, and does not come within the range of is not an 
object of the three fleshy eye and so on, or even all the five 
eyes. Thus they are without perceptible attributes. 

[552] When looked at from different angles, there is a 
certain way to describe the aforementioned knowledge as 
meeting resistance and so on. He teaches these in eight 
passages starting with. The Tathagata knows thoughts that 
meet resistance ( sapratigha ) for what they really are. For he 
knows that those thoughts represent superimpose what is 
not really there what does not exist in the form of a produc¬ 
tion and so on, that they are empty without own-being, and 
on the covering level under the power of an objective sup¬ 
port, dependent on an objective support. Thus they meet 
resistance because valid cognition invalidates them. 

The Tathagata knows thoughts that do not meet resis¬ 
tance for what they are. For he knows that those thoughts 
are non-dual because they are neither produced nor 
unproduced. He knows they are unreal realities because 
what does not arise in true reality does arise on the covering 
level. Thus they do not meet resistance because valid 
cognition corroborates them 

The Tathagata knows lower thoughts for what they 
are. For he knows that the true reality, i.e., the experience of 
the absence of own-being of lower thoughts that are lower 
and at a lesser stage [553] because they settle down on self 
and so on, have no conceited imagination no apprehension 
that views the true body [as self] and so on. Hence thev 
thus, on the covering level, are lower. 

"Qie Tathagata knows supreme thoughts for what 
they really are. For he knows that because ultimately not 
even the least measure of thought has been apprehended 
in the form of a basis, therefore, at the stage of the ordinary 
person, just as at the Buddhahood stage, those thoughts are 
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without elaboration because their nature is essentially pure 
and free from any causal sign—form and so on. Thus, in 
true reality, they are supreme. 

The Tathagata knows unconcentrated ( asamdhita) 
thoughts for what they really are. For he knows that those 
thoughts have objects that are equal ( sama ) to the unequal 
(asama )—a disturbed state ( vaisamya ) because of the fault of 
being produced and so on; and that as subjects [knowing] 
those [objects] that they are distracted and hence are not 
settled ( asamavahita ) because they not in perfected samadhi, 
[or, have not achieved a synthesis] la-krta-samMhana). Thus 
they are unconcentrated. 

The Tathagata knows concentrated thotights as they 
really are. For he knows that those ihoughts are equal 
equivalent, insofar as they too are not produced and so on, 
to the equal (s arm )—the Dharma Element that cannot possi¬ 
bly have any of the faults of a disturbed state, are settled 
because thev have counteracted distraction, and hence the 
same as space because thoughts that are thus concentrated 
are in true reality essentially nonexistent. 

The Tathagata knows unemancipated thoughts for 
what they really are. For he knows that those thoughts are, 
in their own-being, already now emancipated because 
logical reasoning dictates that there is no birth, for they 
have non-existence for own-being because they exist as 
non-existent. Therefore they are unemancipated thoughts 
because there is no freedom based on a release from 
bondage. 

The Tathagata knows emancipated thoughts for what 
they really are. For the Tathagata has not apprehended any 
thought as past, as future, or as present, in any of the three 
times, and* hence, because thought is really not there 
because it lacks a single own-being or many, therefore it is 
emancipated because it is naturally free from the two types 
of obscuration. 

[554] After giving an exposition of the subdivisions, to 
explain knowledge of thoughts as imperceptible he says. 
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The Tathagata knows imperceptible thoughts for what 
they really are. For he knows with regard to that imaginary 
thought that, because it is not really there since it is empty 
of a mark, it cannot be perceived; that, because dependent 
[thought] has no reality, since in the absence of a cause it 
does not exist, it cannot be discerned; that, because 
[thought] that is the final outcome falls short of the perfect 
reality, since its essential nature (sva-nipa) does not exist, it 
cannot be grasped,—not by the eye of wisdom, not by the 
heavenly eye, and how much less by the fleshly eye. You 
should understand that you have to connect each with the 
three eyes, or, that thev are imperceptible because they do 
not come within the range of any of the five—the Buddha 
eye, Dharma eye, and so on. 

He concludes with. It is in this sense that the perfec¬ 
tion of wisdom instructs the Tathagatas in this world. You 
have to construe this statement with each of the passages 
[starting from page 340] about knowledge of collected 
thoughts and so on. 

[556] He is speaking about knowledge of thought that 
unravels 110 ( umninjita ) and so on where he says, Further¬ 
more, the Tathagata wisely knows, for what they really 
are, [the thoughts] of other beings and persons (he uses 
both words because of the difference between ordinary and 
extraordinary accomplishments) which affirm ( unmihjitn) 
and negate ( niminjita ). There "unraveling" ( unminja ) is the 
expansion of a thought over its own object, as a positive 
affirmation ( vidhi ). "Abridgement" ( nimiiija ), as a negation, 
ensures thought does not expand to other objects. [They are 
thoughts] which affirm or negate because they have arisen 
as those. [He knows them for what they really are] because 
he knows that absolutely all these [sixteen falsely positive 
and negative] thoughts [given below] arise as positive 
affirmations or negations dependent on the form, and the 
other skandhas. That is what [the passage] means. 

How has he discerned the dependence on the 
skandhas of those positive and negative [thoughts]? He 
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is saying just that where he says. If we take [the thought], 
'Does (the stress makes it a question) the Tathagata con¬ 
tinue to exist at a later time after death?' because it [or he] is 
there in an invisible state, this positive idea o^the Samkhyas 
and so on refers to the skandhas only. Similarly, if we take 
[the thought], 'The Tathagata does not continue to exist 
after death?' because its [or his] entire being perishes with¬ 
out any descendent, this negative idea of the Lokayatas 
refers to the skandhas only. As before [If we take the 
thought, 'The Tathagata] does and does not continue to 
exist?' because the soul (avasthatr) is one but the states it 
goes through ( avastha) are different, respectively, this idea 
of the Digambara [Jainas] and so on, that it [or he] is both, 
refers to the skandhas only; and as before [If we take the 
thought, 'The Tathagata] neither does nor does not con¬ 
tinue to exist?' because it is inexpressible as essentially that 
or something else, this [Buddhist] Pudgalavadin, etc., idea, 
governed by the negation of both, refers to the skandhas 
only. And these ideas will never find any way to refer to 
( pratisthd ) a putative Tathagata soul on the mistaken cover¬ 
ing level because in true reality they are not produced. Simi¬ 
larly, when demonstrating emptiness, based on people that 
cannot be trained, there are questions [the Lord] has to set 
aside [and not answer] that refer to something else. [557] 
You have to understand [the remaining ideas], 'Eternal are 
self and the world,—just that is the truth, everything else 
is delusion?' and so on in this same way. 

[The Lord] has supplied this particular breakdown 
governed by the proclivities of students gathered in his 
retinue who have the aforementioned different views of 
soul. 

To explain knowledge of the suchness aspect of 
[thought] he says, The Tathagata cognizes the skandhas 
as identical with suchness. That is why he knows, thanks 
to the perfection of wisdom, [thoughts] which affirm 
or negate for what they are. [Nagarjuna's Root Verses on 
Wisdom says], "You assert that a dependent arising is itself 
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emptiness." Thus, because [the Tathagata] comprehends 
the form skandhas and so on in their suchness aspect, he 
also comprehends the suchness of [thought that] unravels 
and so on. 

[The Lord] is speaking about knowledge that under¬ 
stands the suchness of the fully enlightened Buddhas and 
describes ( samakhyana ) and communicates it to others, [or, 
labels it as something else] ( prajiiapana ) where he says. It 
is thus that the Tathagata makes known ( prajiiapayati) 
Suchness makes a presentation of suchness that pervades 
all dharmas in one form through the Suchness of the 
Tathagata, through the Suchness of the skandhas, through 
the Suchness of the affirmations and negations. This 
explains knowledge that communicates suchness to others, 
[or, that labels it as something else]. [558] About just that he 
says. And just that Suchness of the skandhas, that is also 
the Suchness of the world, Qualm: Why, if the [idea of a 
putative world] qualified [by suchness] is different, is 
suchness not different? Having anticipated this with. And 
why? he says. For it has been said by the Tathagata that 
"the five skandhas are labeled ( samjndta ) reckoned as 
the 'world.'" So, because the Lord talks in terms of five 
skandhas in contexts where he is giving an exposition of 
all dharmas, there is, therefore, no other world marked by 
permanence and so on. His discussion of different [ideas of 
putative worlds] qualified [by suchness] is simply based on 
the intellectual capacity ( pratipatti ) of students gathered in 
his retinue. To explain just that he says, Therefore then, 
Subhuti, that which is the Suchness of the skandhas, that 
is the Suchness of the world, and so on. In consequence all 
this Suchness because in true reality it is not produced, and 
hence transcends the base-dharmas—the Suchness of the 
Taihagata, of the skandhas, of all dharmas, of all holy Dis¬ 
ciples and Pratyekabuddhas—is just one single Suchness 
in the form of the emptiness that pervades all dharmas 
without any trace of the variety of positivity ( bhava ) pots, 
pieces of cloth, and so on, and negativity ( abhava ) [their] 
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non-existence ( abhava ) prior [to coming into being] and so 
on because, connect this with the path of preparation, it is 
not one, and is not different, and similarly, is inextinguish¬ 
able, unaffected, non-dual, and without cause for duality, 
on the paths of seeing, meditation, [559] special paths, 
and final path, respectively. That is this Suchness that 
the Tathagata has, thanks to the perfection of wisdom, 
fully known. This teaches knowledge that understands 
(nvnbodha) suchness. 

It is thus that perfect wisdom instructs the Tathagata 
in this world. It is thus that the Tathagata shows up ex¬ 
plains that the world is like an illusion to those who settle 
on the existence of this world. It is thus that the Tathagata, 
after he has been enlightened as to Suchness, cognizes the 
Suchness of the world, its Non-falseness, its unaltered 
Suchness because he sees that the imaginary, dependent, 
and thoroughly established natures are like an illusion. Ex¬ 
plain the three statements in that way. And, in consequence, 
just because he has been fully enlightened about tathatd 
("Suchness, the way things are") is the Tathagata called a 
'Tathagata' ("One who knows the way things are"). This 
teaches comprehension ( parijndna ) of suchness. 

[5601 [Subhuti says]. Deep, O Lord, is Suchness. The 
enlightenment of the Buddhas is brought about and 
revealed through it. Who else could firmly believe in it? 
He .says nobody who is in a lineage that is indefinite and 
so on could believe in it, nobody except a special person, 
an irreversible Bodhisattva, or an Arhat whose intentions 
are fulfilled, or a person who has achieved right views? 

[Subhuti then says]. These extremely deep stations 
were therefore described (, dkhyata ) by the Tathagata after 
he had.been enlightened to them, [and the Lord], giving 
an exposition of knowledge that describes ( samakhyana ) 
suchness, says. So it is. For this Suchness which the 
Tathagata has fully known, is inexhaustible, and he has 
described it as inexhaustible after he had fully known iL 
He has taught that "Suchness" cannot be extinguished and 
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"is inexhaustible" because he has said [at Large Sutra 149], 
"This is the true nature of dharmas, which is established 
whether the Tathagatas are produced or not produced." 

He has given a single unified exposition of the group 
of four knowledges that understand suuhness and so on. 120 
Thus there are sixteen knowledge marks that systematize 
all-knowledge. Thus [Maitreva] says. 

Here is the compilation of knowledge marks based on all¬ 
knowledge: knowledge of the appearance of the Tathagata, 
of the non-crumbling nature of the world, of the thought 
activities of beings, of that [thought when it is] collected, 
when it wanders outside, of [its] inextinguishable aspect, 
when it is with and without greed, of consciousness that has 
expanded, gotten bigger, is unlimited, without indication, 
of thought that is imperceptible, when it is called unraveling 
and so on, and also, other than those, knowledge of the 
suchness aspect [of these thoughts], as well as knowledge of 
the Sage's understanding of suchness and communication of 
it to others. [Ornament 4.14-17] 

[561] Next, to speak about knowledge marks based on 
the knowledge of paths, [the Eight Thousand] says. There¬ 
upon, headed by Sakra, Chief of Gods, the Gods said: 
Deep dharmas are being revealed, O Lord. How, O Lord, 
are the marks fixed onto them, i.e., how do you give an 
exposition of knowledge marks in the knowledge of paths 
section? The Lord: The marks are fixed on to the fact that 
they are empty, signless, wishless, not produced, not 
stopped, not defiled, not purified, that they are non¬ 
existence (thus he gives eight of the knowledges their 
own names). Nirvana knowledge of own-being, the realm 
of Dharma knowledge that is without a support, and 
Suchness knowledge marked by space. Thus he makes 
a presentation of three, [i.e., the ninth to eleventh] knowl¬ 
edges. Qualm: This does not make sense. Having antici¬ 
pated that with. And why? he says. For those knowledge 
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marks are not supported by anything. They are like unto 
space. The statement means they are as he has explained 
because, in true reality, those marks are not produced, and 
hence are not fastened anywhere. 

About knowledge of the undisturbed true nature of 
dharmas he says. Those marks are not fixed on by the 
Tathagata, they cannot be reckoned among the skandhas, 
they are not dependent on the skandhas, they are not fixed 
on by Gods, Nagas or men, and they cannot be shaken off 
be disturbed by the world with its Gods, men and Asuras. 
[562] Having anticipated the same doubt with And why? he 
says, For also this world with its Gods, men and Asuras 
has just that mark, i.e., its own-being is an undisturbed, 
illusion-like, true nature of dharmas. 

About knowledge of the unconditioned ( asamskr ) he 
says, No hand has fixed on those marks, because things are 
unconditioned [by acts of volition] is the idea. 

To explain knowledge of non-conceptuality he says. 
Would it be correct to say that this space is fixed on by 
something? The Gods: No Lord. Having anticipated the 
qualm. Why would it not be fixed on to [the world], given 
that it is conditioned? with. And why? they say, because it 
is unconditioned, i.e., has not come into being from causes 
and conditions. 

About knowledge of distinctions the Lord says, So it 
is, O Gods. Independent of whether Tathagatas are pro¬ 
duced or not, those marks stand out just as such ( tathd) 
because the Tathagata has proclaimed them [as they really 
are], [563] Question: How were they situated before? Hav¬ 
ing anticipated this with. And why? he says. In accordance 
with what stands out just as such has the Tathagata de¬ 
scribed their reality (he has left out: "by means of the use of 
distinctions—emptiness and so on*) after he had fully 
known it. Therefore the Tathagata is called a 'Tathagata' 
("One who knows it just as it is"). 

[Subhuti] is speaking about knowledge of the absence 
of marks where he says. Deep, O Lord, are these marks 
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which the Tathagata has fully known (, abhisambuddha ). But 
this perfection of wisdom of the Buddhas is the unattached 
cognition free from all settling, that is, ultimately, at the 
stage of cempletion, the knowledge without marks of the 
Tathagatas. He says just that with. The perfection of wis¬ 
dom that still has to be cultivated for unattached cognition 
at the stage of absolute completion is the range of is the 
object of the knowledge of only the Tathagatas. 121 

The Lord says. It is thus that the perfection of wisdom 
instructs the Tathagatas in this world. It instructs the 
world because, through the aforementioned sixteen divi¬ 
sions of knowledge of the knowledge of paths, it makes 
manifest the true reality 7 of the world. Thus [Maitreya] says, 

[The Lord] asserts that the knowledge mark based on the 
knowledge of paths is [knowledge] of emptiness, the 
signless, and the exclusion of wishes, of non-production, 
non-cessation, and so on, of the undisturbed true nature 
of dharmas, of the unconditioned, of non-conceptuality, 
distinctions, and of the absence of marks. [Orament 4.18-19] 

Next, knowledge marks based on the knowledge of all 
aspects start from where [the Lord] says, [564] To the extent 
that the Tathagatas dwell and so on. There, knowledge of 
the perfect Buddha who dwells taking recourse to his own 
Dharma is where [the Lord] says, To the extent that the 
Tathagatas dwell keeping present the topic they have real¬ 
ized so .that they dwell at ease in the here and now taking 
recourse to this Dharma, the perfection of wisdom, to that 
extent are those dharmas, which stand out for ever, fully 
known by the Tathagatas, through their taking their stand 
nowhere through their not settling down. m 

To explain the [second to fifth] knowledges honoring, 
valuing greatly, revering, and worshipping this [Dharma, 
the Perfection of Wisdom], he says. They honor, value 
greatly, revere, worship, and adore and pay reverence (this 
[last pair] refer to that [worship] on the preparation and 
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subsequent stages) to the Dharma. That is the general expo¬ 
sition. He then says, specifically. They honor, value greatly, 
revere, worship, adore and pay reverence to it because 
they know the true nature of»dharmas is just this perfec¬ 
tion of wisdom. Qualm: With what is [his] grasping this 
specific [Perfection of Wisdom] connected? Having antici¬ 
pated this with. And why? he says. For the all-knowledge 
of the Tathagatas has been brought about from this per¬ 
fection of wisdom, and for that the Tathagatas are grateful 
(. krtajna) because they return the favor and thankful ( krta - 
vedin) because they remember even a little favor as a big 
one to her. In gratitude and thankfulness the Tathagata 
favours and cherishes —[he uses both words] because he 
sings the praise in turn of both the Mahayana vehicle on 
which he has come, and the path the path of seeing and so 
on by which he has won full enlightenment. 

[565] To explain knowledge [that all dharmas] are 
without a maker ( akrtaka ) he says, In addition the Tathagata 
has fully known all dharmas as not made (akrta) because a 
maker-cause, [i.e., the agent] does not exist, as not unmade 
(. avikrta) because there is no cause of perishing, as not 
brought together ( anabhisamskrta ) because they are not in 
the form of a conditioned phenomenon ( asamskrta). 

He is speaking about knowledge that reaches every¬ 
where where he says. For it is thanks to the perfection 
of wisdom that the cognition of the Tathagata has thus 
proceeded in all dharmas, i.e., that knowledge that under¬ 
stands they are without a maker and so on has been pro¬ 
duced. 

In true reality things have not been produced, so how 
can there be [an object] seen, [a subject] that sees, and [an act 
of] seeing? Thus [Subhuti] says. But how can perfect wis¬ 
dom instruct the Tathagatas in this world if all dharmas 
are unknowable because thinking-mind consciousness 
does not comprehend them and imperceptible because 
eye consciousness and so on does not comprehend them? 
[The Lord says]. It is good, Subhuti, that you should have 
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decided to question the Tathagata about this matter. All 
dharmas are indeed unknowable and imperceptible. [566] 
[Qualm]: This statement in support [of Subhuti] is unrea¬ 
sonable. [In response he] says. Why are they unknowable 
and imperceptible? Because they all dharmas are empty in 
reality not produced, and do not lean on anything because 
a connection between subject and object is not tenable. That 
is the sense. It is thus that all those dharmas have, thanks 
to perfect wisdom, been fully known by the Tathagatas. 
He intends to say that when, thanks to the Perfection of 
Wisdom, they understand dharmas in such a perfect way 
and do not see the world, in true reality they see the world. 
Still, on the covering level, it is just as it is usually accepted. 

He is giving an exposition of knowledge that shows 
unseen topics where he says, For another reason also the 
perfection of wisdom can be regarded as the instructress 
of the Tathagatas in this world, i.e. because none of the 
skandhas has been viewed. He means that when they just 
do not see form and so on, in true reality they see the world. 
[567] To reiterate that [Subhuti] says, How can there be a 
non-viewing of form, etc.? The Lord : Where there arises an 
act of consciousness which has none of the skandhas for 
objective support when form and so on do not appear, 
there the non-viewing of form, etc., takes place. But just 
this non-viewing of the skandhas is the viewing of the 
world. He is saying [Tathagatas] know what exists exists, 
and that what does not exist does not exist, so to see is just 
not to see a non-existent world. That is the way in which 
the world is viewed by the Tathagata. 

He is speaking about the remaining knowledges where 
he says. And how does perfect wisdom show up the world 
for what it is? She indicates, thus makes known, and thus 
shows up that the world is empty. She indicates, thus 
makes known, and thus shows up that it is unthinkable, 
calmly quiet, isolated and purified. "Empty" refers to 
knowledge of the emptiness aspect. She "indicates the 
world" refers to knowledge that teaches the world is empty, 
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"makes known ( prajhapayati) the world" to knowledge that 
teaches ( jfiapaka ) the world is empty, and "shows up 
(samdarsayati ) the world" to knowledge that shows ( darsaka ) 
the world is empty. Arya Vimuktisena says you should 
know that these three knowledges are for trainees who 
have been gathered, matured, and freed, respectively, and 
you should know that these three intend the triad of all¬ 
knowledges that are based on the three noble persons and 
go with a part [of the full attainment], the aim, and direct 
perception, respectively. Understand that "it is unthink¬ 
able" refers to knowledge of the unthinkable, "it is calmly 
quiet" to knowledge of calm, "it is isolated" to knowledge 
of the cessation of the world, and "purified" to knowledge 
of the cessation of the perception ( samjna ) of the world, 
respectively. 

You have to be sure that just these aforementioned six¬ 
teen knowledges systematize the knowledge of all aspects. 
Thus [SVIaiteya] says, 

[The Lord] says the knowledge mark of the practice inaya) 
of the knowledge of all aspects is: the knowledge of [the 
Buddha who] dwells taking recourse to his own Dharma, 
[and who] honors, values greatly, reveres, and worships it; 
the knowledge [that all dharmas are] without a maker, that 
reaches everywhere, and that shows the unseen; the knowl¬ 
edge of the emptiness aspect of the world and that indicates, 
teaches, and reveals [that], that teaches unthinkability and 
calmness, and [that knows] the cessation of the world and 
the perception [of it]. [Ornament 4.20-22] [5681 

The twelfth, Showing the World Chapter, of the 
Light for the Ornament for Clear Realizations; 

A Commentary on the Perfection of Wisdom 





Ornament Chapter Four, Light Chapter Thirteen: 
Unthinkable 


[569] [Bodhisattvas] have to know the distinctive 
feature shared in general by [practices] comprehended 
through the knowledge mark aspect, so, after the knowl¬ 
edge mark, opening up the discussion of the distinctive 
feature mark in general Subhuti says. Deep, O Lord, is 
perfect wisdom. Certainly (the word is for emphasis) as 
a great enterprise has this perfection of wisdom been set 
up. He means that it has been set up, so that [beings will 
reach] the state of a Tathagata, etc., as the sixteen forbear¬ 
ances and knowledges of dharma, and the subsequent 
knowledges "with the truths" of suffering and so on as their 
object, that are knowledge marks "distinguished by the 
unthinkable," incomparable and so on "features." Thus 
[Maitreya] says, 

[The Lord] also says the mark distinguishing [the practice] 
is the sixteen instants with the truths for their range distin¬ 
guished by the unthinkability feature and so on. [Ornament 
4 . 23 ] 

Question: What are the unthinkability feature and so 
on? Subhuti says, This perfection of wisdom has been 
set up»as an unthinkable, incomparable, immeasurable, 
incalculable enterprise. Thus, first he explains that the 
unthinkable, incomparable, immeasurable, and incalculable 
features respectively, are the distinctive feature mark that 
brings in the four instants of the truth of suffering. It has 
been set up as an enterprise which equals the unequalled 
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unequalled. He is saying that when you look at it from 
different angles you explain Tathagatahood and so on with 
all these words, unthinkable and so on. 

Those who are overly literal understand that being 
unthinkable, etc., distinguishes only Tathagatahood, etc., 
and wonder about form and so on, hence Subhuti says. Do 
these five attributes apply only to Tathagatahood, etc., or 
also to the skandhas, and to all dharmas? [572] [The Lord], 
having in mind that the logic applies to them equally, says, 
They apply to them also. Also the skandhas, and also all 
dharmas are unthinkable. Having anticipated the earlier 
question ["Mind and so on operate, so why can one not 
reflect on it?"] with. And why? first, intending the unthink¬ 
ability and incomparability that he has explained above, he 
says, For with regard to the true essential nature of form, 
etc. there is no thought, nor volition, nor any of the [men¬ 
tal factor] dharmas that constitute thought, nor any com¬ 
paring. He explains that form and so on are immeasurable 
with, They are also immeasurable and so on. [573] Qualm: 
There is a pramana ("instrument of measurement/' "valid 
cognition") so why is it immeasurable? Having anticipated 
this with. And why? he says, because one cannot conceive 
of a measure of form, etc., since such a measure does not 
exist, in consequence of the infinitude of all dharmas, i.e., 
in true reality they have not been produced so there is no 
instrument with which to measure them and hence one 
cannot conceive of them. He says they are incalculable with, 
They are also incalculable because they are illusion-like 
and have risen above the possibility of counting cannot be 
brought in under the number one and so on. 

To teach that [form and so on] is equal to the un¬ 
equalled in order to elucidate just this fact that it is unthink¬ 
able and so on he says. They are also equal to the un¬ 
equalled, because all dharmas are the same as space, 
i.e., they are equal to the unequalled because they are 
comparable to space that is the same and knows no 
addition. 
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He teaches this again, in general terms, where he says, 
What do you think Subhuti, does there exist with refer¬ 
ence to space any sameness, or counting or measure, or 
comparison, or thought, or [mental factor] dharma? [574] 
[Subhrm] says No, Lord, intending the absence of own¬ 
being in true reality. To explain vchat that exemplifies [the 
Lord] says. In like manner as in this exposition using 
space as an example, also all dharmas are unthinkable, 
incomparable, immeasurable, incalculable, equal to the 
unequalled. For they are Tathagata-dharmas because 
[Bodhisattvas] realize that they are just unthinkable and so 
on in all respects. To sum up he says. In like manner also all 
dharmas are unthinkable and so on. To elucidate just this 
he says. For they are Tathagata-dharmas that are unthink¬ 
able because all thought has ceased, and incomparable 
because they have completely risen above all comparison. 
By the words 'unthinkable' and 'incomparable' are de¬ 
noted all the objects which belong to consciousness, i.e., 
the actual thing ( artha ) in the form of illusion-like, appari- 
tional appearance ( pratibhasa ) is termed "unthinkable" and 
so on on the covering level. And so too with 'immeasur¬ 
able' and so on. To sum up he says. These dharmas are 
unthinkable, incomparable, immeasurable, in the same 
sense that space has these attributes. 

[575] A demonstration of dharmas without outflows is 
not in vain if [students] have completed all the causes, so 
[the Eight Thousand] says. When this doctrine of unthink¬ 
ability, etc. was being taught, the minds of five hundred 
monks were freed from cankers, without further clinging, 
i.e., without appropriating the cankers' residual impression 
seeds, from the outflows, and so were the minds of two 
thousand nuns. Six thousand lay brethren and three thou¬ 
sand lay sisters obtained the dispassionate as the forbeai* 
ances and knowledges of dharma in the truth of suffering 
and so on, unstained as the knowledges of dharma, pure 
eye of dharma produced free from the aforementioned 
faults [that sees all dharmas] 122 the object to be known. 
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Twenty [thousand] Bodhisattvas won gained the patient 
acceptance ( ksanti ) of dharmas that fail to be produced the 
forbearance ( ksanti ) of dharma that concentrates on the fact 
that all dharmas are not produced, or, the forbearance and 
knowledge of dharma in suffering. And the Lord has pre¬ 
dicted that they just the twenty [thousand] 123 Bodhisattvas 
shall win enlightenment in this very Bhadrakalpa. And as 
to the lay brethren and lay sisters, whose dharma-eye was 
purified, they also have been predestined by the Lord, and 
they also will be freed, without further clinging, from the 
outflows. 

Some say that even though the Buddha lineage has 
no beginning, and even though individual Buddhas have 
arisen and incalculable beings reached nirvana, still 
samsara is not extinguished, because it is limitless, like 
space. For the sky is not extinguished even though there are 
many mountains and so forth that block it. Others say that 
dharmas that seem to disappear when presented with 
dharmas that counteract them could, possibly, totally disap¬ 
pear when the antidote reaches total strength, as with gold 
and its alloys. Hence they say there is an end to samsara, 
because samsaric dharmas disappear when you realize the 
antidote marked by selflessness and so on. [576] This is a 
sva-bhava-hetu, [i.e., reasoning not from effect to cause, but 
from the total causes required for the presence of a particu¬ 
lar thing. When all the causes are present the thing is 
present]. 

To explain the including-all-noble-persons feature that 
brings in the first instant—[forbearance and knowledge of 
dharmal in the origin, Subhuti says, Deep, O Lord, is per¬ 
fect wisdom. Certainly as a great enterprise it has been set 
up. The Lord: So it is. Qualm: Buddhahood and so on is not 
bound to the Mother [Perfection of Wisdom] so why is it a 
great enterprise? Having anticipated this with. And why, he 
says. For all-knowledge the knowledge of all aspects has 
been entrusted to it is bound to the Perfection of Wisdom, 
and so has the level of a Pratyekabuddha and the level of 
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all the Disciples. [577] He uses an example for how all the 
results [of religious life] are bound to the Mother: An 
anointed king consecrated by the eighteen, great, noble 
families, or, consecrated with water from the trunk of the 
royal elephant, a Kshatriya, who feels strong because he is 
able to subjugate and promote and secure in the territory of 
his kingdom because he is not worried about being de¬ 
posed, entrusts deputes all his business affairs to his 
minister to his counselor, and he himself has few cares 
and his burden is light (construe these with the absence of 
physical and verbal activities, respectively). Just so, what¬ 
ever dharmas of Buddhas and so on there may be, they are 
all entrusted to the perfection of wisdom. It is the perfec¬ 
tion of wisdom which in them does the work. It is in this 
manner that perfect wisdom has been set up for a great 
enterprise, i.e. so that one should not take hold of form, 
etc., nor settle down in it. Qualm: "Unless you take hold of 
it and settle down in it you cannot attain it. Thus [Subhuti] 
says, In what way has perfect wisdom been set up so that 
one should not take hold of the state of all-knowledge, 
nor settle down in it? Answering with a counter-question 
[the Lord] says, Do you view an Arhatship which you 
could take hold of, or settle down in? He means get hold 
of through an object or subject conceptualization, respec¬ 
tively. 

[578] Subhuti says. No Lord! I do not view that 
dharma that I could take hold of, or settle down in as 
Arhatship. Here, in a nutshell, is what he means. The 
non-conceptual knowledge of a noble person on the path 
of seeing and so on does not entertain any concept such as, 
"I am the subject and this result is the object/' because, 
as knowledge of how things really are, it counteracts all 
conceptualization.*Otherwise, since knowledges tied up 
with language (sabhilapa) cannot experience things as they 
actually are, [Subhuti's] would not be veridical knowledge, 
would not be the path. As knowledge at the listening and 
thinking stage, it would not fully eliminate cankers, and the 
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result—Arhatship—would not come about. Therefore he 
experiences a state of mind that conceives of object and 
subject without over reifying (samdropa) them, just, like a 
realized, ascetic saint (yogin) who has wandered off a path 
conceives of the jungle and so on without settling down on 
it as a single [frightful] entity. Yet he does not take hold of 
truly real things, so he says "I do not view that dharma." 

[The Lord] repeats just that with. So it is. I also do not 
view Tathagatahood as real, and therefore I do not take 
hold of it, do not settle down in it. For that reason all¬ 
knowledge also is a state in which one neither takes hold 
of anything, nor settles down in anything. And out of pity 
for beings who need a foundation to lean on [Subhuti] says, 
Bodhisattvas who have but newly set out in the vehicle, 
and whose wholesome roots are but small, must beware 
that they do not tremble when they hear this exposition, 
i.e., one should beware of explaining it to them. 

[579] [The Eight Thousand] is talking about [the sixth 
feature of the practice], being accessible to the experience 
of special persons that brings in the second instant where 
[Subhuti] says, On the other hand, Bodhisattvas will, on 
hearing this deep perfection of wisdom, firmly believe in 
it if they have completed the causes, fulfilled their duties 
under the Jinas of the past, and have planted wholesome 
roots for a long time. Those who "have completed the 
causes" [for Buddhahood] are in the naturally abiding 
lineage of belief in the deep dharmas, and those who "have 
planted wholesome roots for a long time" are in the fully 
developed lineage of belief in the deep dharmas, respec¬ 
tively. He says they have "fulfilled their duties under the 
Jinas of the past" in between those two to explain that 
they advance in both lineages through the Tathagata's 
•blessing. 

Thereupon the Gods said: Deep is the perfection of 
wisdom, hard to see, hard to understand, and so on. You 
should understand that they use these three epithets 
because you cannot apprehend [the Perfection of Wisdom] 
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as the three—imagined, [dependent, and thoroughly estab¬ 
lished] natures. 

[The gods] are giving an exposition of the uncommon¬ 
ness feature that brings in the third instant where they say. 
If, O Lord, all the beings in this great trichiliocosm should, 
for an aeon or the remainder of an aeon, course on the 
stage of a Faith-follower, i.e., if they, taking anything as a 
basis, should pursue the practice of giving, etc., on the path 
of accumulation prior to the stage of the aids to penetration, 
and if, on the other hand, someone should, for one day 
only, find pleasure in and search for the patient accep¬ 
tance of this deep perfection of wisdom (the forbearance 
of dharma that concentrates [on the fact that all dharmas 
are not produced]) at the preparation and fundamental 
states in the listening stage, reflect on it, weigh it up at 
just those [preparation and fundamental states] in the 
thinking stage, and investigate it and meditate on it at 
just those [states] in the meditation stage, then this latter 
will be better than all those beings. That is how to ex¬ 
plain it. 

[580] [The Lord] is teaching the feature of being a 
quick, direct knowledge that brings in the fourth instant 
where he says. If someone (the word yavad limits it to 
Bodhisattvas and so on) would hear, O Gods, this deep 
perfection of wisdom, etc. then one would expect his 
Nirvana Tathagatahood to take place more quickly than 
that of those who course on the stage of a Faith-follower 
for an aeon, or for the remainder of an aeon. 

To explain the feature of neither decreasing nor in¬ 
creasing that brings in the first instant—[forbearance and 
knowledge of dharma] in stopping, [the Eight Thousand] 
says. The Gods said: A great perfection endowed with 
great dignity becaus^it neither decreases nor increases [in 
excellence through the attainments of those who practice] 
is this perfection of wisdom! —After these words, they 
saluted the Lord's feet with their heads and moved away. 
Before they had gone far they disappeared from sight. 
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i.e., they walked until they were outside the Lord's ordinary 
range of vision and from there went under their miraculous 
power. 


The thirteenth; Unthinkable Chapter, of the Light for the 
Ornament for Clear Realizations: A Commentary 
on the Perfection of Wisdom 




Ornament Chapter Four, Light Chapter Fourteen: 

Similies 


[Subhuti], speaking about the intense practice feature 
that brings in the second instant says. If a Bodhisattva, on 
merely hearing it just after having heard it, immediately 
believes in this deep perfection of wisdom, does not 
become cowed, stolid, paralysed when desisting from the 
activity of listening, thinking, and meditating respectively, 
or stupefied, does not doubt or hesitate because of being 
free from non-cognition, doubt, and wrong cognition (that 
is how to explain the words), but is attracted to and delights 
in perfect wisdom where is he reborn? Lite Lord: If a 
Bodhisattva reacts in such a way to the perfection of 
wisdom and keeps his mind fixed on it without diverting 
it elsewhere without coming to feel regret, feels an urge to 
take it up, bear it in mind, preach, study and spread it, if 
once he has heard of perfection wisdom, he follows does 
not leave the reciter of dharma, [582] and (repeating just 
that) pursues the reciter of dharma and does not let him 
go, until he has this perfection of wisdom in the form of a 
precis ( kdya-gata) learned by heart (uro-gatikarana ), or in the 
form of a text by bearing the text [in mind], 124 just as a cow 
does not abandon her young calf (he says this to explain 
just that with an example), then this Bodhisattva has 
deceased among men and will be reborn among men. 

To explain the [eleventh], full attainment feature that 
brings in the third instant [Subhuti] says, A Bodhisattva, 
who is endowed with just these qualities of believing in 
the Perfection of Wisdom and not being cowed by it and so 
on could (the stress makes it a question) have deceased in 
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other Buddha-fields before he was bom here? [The Lord], 
responding in the affirmative, says, A Bodhisattva, who is 
endowed with just these qualities could have deceased in 
other Buddha-fields before he was bom here and so on. 

[583] Giving an exposition from a negative viewpoint he 
says. On the other hand, if a Bodhisattva in the past has 
heard this deep perfection of wisdom but has asked no 
questions about it, and if later on, when he is reborn 
among men and hears this perfection of wisdom he hesi¬ 
tates and is stupefied and cowed, then one can be sure that 
he was one of those who were unwilling to ask questions. 
Qualm: This is quite illogical. Having anticipated this with, 
And why? he says. Because when he hears this deep per¬ 
fection of wisdom being taught, he hesitates and is stupe¬ 
fied and cowed. He is saving that [these Bodhisattvas] have 
not left themselves with any propensity for the Mother 
[Perfection of Wisdom] and [when it is taught] hesitate and 
so on, so they were those unwilling to ask questions [about 
it] in the past. 

To elucidate just this he says. Another Bodhisattva, 
again, may in the past have had the right attitude to this 
deep perfection of wdsdom, for one, two, three, four or five 
days, and now only for a certain time lasting a limited 
number of days he has faith in it, but he loses it again 
it wanes because of the force of adverse conditions and 
cannot get it back because of many unanswered questions. 

[584] Having anticipated just that qualm [that this is illogi¬ 
cal] with. And why? he says. For it is a fact, i.e., it is in the 
very nature of things for a result to conform to its cause, so, 
if a Bodhisattva has in the past (the idea is "at the begin¬ 
ning all the time," because just before he has said "for one 
day" and so on) not asked questions about this deep 
perfection of wisdom, and has not pursued it all the time, 
then later on he would at some time feel urged to pursue 
the hearing of this deep perfection of wisdom, but not 
so at other times, i.e., the force of having studied it for a 
certain number of days leads to just that level of eagerness 
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(intending that the result conforms to the cause); he would 
again fall from, his faith lose faith, become disheartened 
even if he had faith, and his intelligence would become 
unsteady because of not having the specific dharma [it 
should have] for objective support, and like cotton wool 
( tida-piciipama ). The tidaka (“a little strand of cotton") left 
when you make cotton is a tula-picu ("left over strand of 
cotton"). [The faith] is "like" ( upama ) similar to that because 
of having the feature of not settling down. One can be sure 
that such a Bodhisattva has but lately set out in the 
vehicle. He will no further take up, pursue and stand by 
(explain these as the stage of listening and so on, or the stage 
of preparation and so on, respectively) this deep perfection 
of wisdom. One must expect that he will move on either of 
the two levels, on the level of a Disciple, or on the level of 
a Pratyekabuddha. 

[585] He is giving an exposition of the objective sup¬ 
port feature that brings in the fourth instant where he says, 

When a ship is wrecked in the middle of the ocean, people 
will die in the water without getting to the shore, if they 
do find support on a log, or plank, or other solid body etc. 
But those who manage to gain such a support will not die 
in the water; safely and unhindered (he says both because 
they have no outer or inner trouble) they will cross over to 
the shore beyond. He reiterates that with, and will stand, 
unhurt and uninjured, on firm ground. In the same way, 
a Bodhisattva who is endowed with but a little faith, is 
bound to incur a fall come to grief in the middle of a bad 
road right there on the wrong path, and, without having 
attained to the state of all-knowledge, he will stand in 
Discipleship or Pratyekabuddhahood. Different is the 
case of a Bodhisattva who has faith in it believes it exists, 
accepts it patiently can bear the fact that dharmas are not 
produced and so on, has a taste for it lingers over it, has 
desire-to-do ( chanda ) desire to do, vigor enthusiasm for 
what is right, a conscience does and does not do right and 
wrong, respectively, resolve a certainty that it is definite. 
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earnest intention thought inclined to serve others and so 
on, renunciation gives away everything of his own as well 
as its result, a sense of respect 125 is respectful to all, joyous 
zest mental happiness, elation a particular delight, [586] 
serene confidence a particular devotion from seeing it has 
good qualities, affection enthusiasm after being able to do 
the practice, and persistence in trying not reneging on a 
commitment to win enlightenent. Having attained the 
perfection of wisdom he will stand in all-knowledge. The 
example of those with and without a support teaches those 
that hinder and are inimical to the knowledge of all aspects, 
and those that do not hinder and counteract [what is inimi¬ 
cal to] it. 

To explain the foundation feature that brings in the 
first instant—[forbearance and knowledge of dharma] in 
the path he says. If one would use a badly baked jar to 
carry water in, that jar would not last long. Qualm: That is 
quite illogical. Having anticipated that with. And why? he 
responds by saying [587] what actual happens to things, 
For in its unbaked condition it would actually soon come 
to an end on the ground. Just so, although a Bodhisattva 
may have all the qualities enumerated above, as long as 
he is not taken hold of by perfect wisdom and skill in 
means, he is bound to fall on the level of a Disciple or 
Pratyekabuddha. But if someone would carry would bring 
water from a river in a well-baked jar, then the jar will 
with the water get safely and uninjured to the house. Voic¬ 
ing the same qualm as before with. And why? he says, just 
because of the well-baked condition of that jar. Just so a 
Bodhisattva, who has all the qualities enumerated above, 
but in addition also has been taken hold of by perfect wis¬ 
dom and skill in means, i.e., by emptiness and compassion 
will stand in all-knowledge. The fired and unfired pots are 
a metaphor indicating [skilled and unskilled Bodhisattvas] 
who are and are not foundations for the practice dharmas. 

[588] He is teaching the full complement feature that 
brings in the second instant where he says, A stupid man 
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would launch into the water a seafaring vessel which was 
not caulked the leaks have not been plugged with pitch, or 
repaired the rotten planks have not been replaced, and had 
been tied to its moorings for a long time, would overload 
it with goods [5891 and mount on it and set out in it would 
want to launch it carrying a heavy cargo. His ship is 
doomed to collapse sink before it has conveyed the goods 
across the water before landing with the full load. When 
his ship has burst asunder, that stupid merchant, who is 
unskilled in means, will have lost a huge fortune lost it 
because of not reaching [landl. Just so a Bodhisattva who 
has all the qualities enumerated above, but who lacks in 
perfect wisdom and skill in means, without having gained 
the wealth of all-knowledge he is bound to collapse mid¬ 
way to go to pieces midway, to incur a fall to end up in a 
stage inferior to the Buddha level. An intelligent merchant, 
on the other hand, would construct a solid ship and so on 
and win great wealth. Likewise, a Bodhisattva who has 
faith and so on will stand in supreme enlightenment. 
Qualm: There is nothing certain about the future, so why 
should this one stand [in supreme enlightenment]? Having 
anticipated this with, And why? he infers that [this Bodhi¬ 
sattva] can iyogyata) do so just from the fact that all the 
conditions have been met, and says. For it is a fact that 
if a Bodhisattva has faith, and the other qualities, these 
dharmas will conduce to the winning of full enlighten¬ 
ment. The passage about caulked and uncaulked ships 
is a metaphor for those who do and do not have the full 
complement of practice. 

[591] He is teaching the assistant feature that brings in 
the third instant where he says. If a person were very aged 
has a conveyance, [i.e., body] that has become worn out 
with age, advanced in years got to a ripe old age, decrepit 
( mahallaka ) [somebody who] does not differentiate between 
eloquence and drivel, 126 wasted away ravaged could he rise 
from his bed without being taken hold of by others? 
Subhuti : No, Lord! The Lord: And even if he could rise 
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from his bed, wasted away ravaged by both old age and 
illness he could not walk about for any length of time 
even if he could rise from his bed. Likewise, even if a 
Bodhisattva has all the qualities enumerated above, if 
he has not been taken hold of by perfecf wisdom, and is 
lacking in skill in means he will stand on the level of a 
Disciple or Pratyekabuddha. Voicing the same qualm as 
before, [i.e., that there is nothing certain about the future] 
with. And why? he says. This is a necessary consequence 
of the fact that he has not been taken hold of by perfect 
wisdom, and that he lacks in skill in means. The old man 
with and without assistants is a metaphor for those who 
fall or do not fall into the extremes of samsara and nirvana, 
indicating, in turn, [Bodhisattvas] who have and have not. 
been taken hold of by perfect wisdom and skillful means. 

The fourteenth, Similies Chapter, of the Light 
for the Ornament for Clear Realizations: A 
Commentary on the Perfection of Wisdom 



Ornament Chapter Four, Light Chapter^ifteen: 

Gods 


[594] [The Eight Thousand ] is giving an exposition of 
the non-relishing feature that brings in the fourth instant 
where [Subhuti asks]. How should a Bodhisattva who is 
only just beginning stand in perfect wisdom, how train 
himself? [and the Lord] says. Such a Bodhisattva should 
tend, love and honor the good friends (connect these with 
pleasing them with body and speech, and by becoming part 
of their retinue and so on, respectively). His good friends 
are those who will instruct and admonish him in perfect 
wisdom, and who will expound to him its meaning. They 
will expound it as follows: "Come here, son of good 
family, make endeavors in the perfection of giving, and 
similarly in the perfection of morality, patience, vigor, 
concentration and wisdom make them your practice with¬ 
out taking gift, giver, and recipient and so on as real bases. 
Whatever you may have achieved by way of giving a gift, 
all that turn over into full enlightenment, but do not mis¬ 
construe full enlightenment as form, and similarly do not 
misconstrue full enlightenment as feeling, discrimina¬ 
tion, volitions or consciousness. And why? For intangible 
is all-knowledge. Similarly, child of good family, your 
guarding morality, et cetera, and so too your perfecting 
yourself in patience, exertion of vigor, entering into con¬ 
centration and mastery in wisdom—all that turn over into 
full enlightenment but do not misconstrue ( pardmrksa ) full 
enlightenment as form and similarly do not misconstrue 
full enlightenment as feeling, discrimination, volitions or 
consciousness, i.e., do not grab hold of it through settling 
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down on it as form and so on. Voicing the same qualm as 
before, [i.e., that this is an illogical statement] with. And 
why? he says. For intangible is all-knowledge, i.e., you 
cannot experienc&it in any form in analytic meditation (na 
pratyavamarsamyah) because in true reality it is not produced 
and so on. And do not long for the level of Disciple or 
Pratyekabuddha. The "et cetera" stands for "whatever you 
may have achieved" and so on, up to, "all that turn over into 
full enlightenment but do not misconstrue full enlighten¬ 
ment as form" and so on. You have to carry that part of the 
passage over to the perfection of morality and so on qua¬ 
train. 127 It is thus that a Bodhisattva who is just beginning 
should gradually, through good friends, enter into perfect 
wisdom. 

Thev should get them to enter into perfect wisdom 
"gradually," step by step, by first refuting self and so on 
and introducing them ( pratisthapya ) to external things. Later 
they explain the imagined, dependent, and thoroughlv 
established natures and connect them to the realization of 
the triple world as mind only. Then they give an exposition 
of the subdivision into correct and incorrect covering level 
truth that can and cannot perform a real function. The 
correct covering level truth, based on its earlier and earlier 
causes, is a plaything of the non-analytic mind. Standing 
there as illusory persons, as it were, they have to practice 
the perfection of giving and so on, just as they seem to 
be, and meditate on the fact that ultimately they are not 
produced. 

Thus of the two—the knowledge of paths and so on, 
[i.e., it and Listener all-knowledge—the Ornament at this 
point] has made known "the sixteen distinguishing feature" 
marks "that distinguish this special path" of Bodhisattvas 
"from other" Listener and so on "paths." It has not ex¬ 
plained the fact that those [Listener and so on paths] are 
marked by the absence of the aforementioned features 
and the production of settling and so on 128 because they are 
easy to understand. [595] Thus [Maitreya] says. 
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You should know sixteen features that distinguish this 
special path from other paths. It is unthinkable, incompa¬ 
rable, transcends measure and calculation, includes all noble 
persons, is knowable by the discerning, is^n uncommon 
knowledge, quick knowledge, neither decreases nor in¬ 
creases, is [an instinctual] practice, and [brings] full attain¬ 
ment, and is also [distinguished by its] objective support, 
foundation, full complement, assistance, and non-relishing. 
[Ornament 4.24-26] 

[Question]: What is the function of those [practices] 
that the distinctive feature mark has demarcated? [In re¬ 
sponse Maitreya] has to explain the function mark, [i.e., the 
particular tilings these practices do that differentiate them 
from Listener practices]. 

There [in the Eight Thousand ], giving an exposition of 
[the practice's] benefit and happiness function, [Subhuti] 

says, Doers of what is hard are the Bodhisattvas who have 
set out to win full enlightement. Thanks to the practice of 
the six perfections, as described above, i.e., the entire cause 
that gives rise to Buddhahood, they do not wish to attain 
release in a private Nirvana of their own and so on. The 
Lord: So it is. Doers of what is hard are the Bodhisattvas 
who have set out for the benefit and happiness of the 
world (he says both intending that they arrange for their 
happiness in the future, and in the here and now), out of 
pity for it (he says that because both come from compas¬ 
sion). 

[596] He teaches the sheltering, etc., function in a precis 
with, "We will become a shelter for the world, a refuge, the 
place of rest, the final relief, islands, lights and leaders 
of the world. We will win full enlightenment, and become 
the resoft of the world,"—with these words they make a 
vigorous effort to win such a full enlightenment 

There, giving an exposition of the [third], sheltering 
function he says, How then do the Bodhisattvas awak¬ 
ened to full enlightenment become the world's shelter by 
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placing [beings] in the true state of dharmas that is not a 
maturation [in the form of suffering life]? They protect from 
all the sufferings which belong to birth-and-death, they 
struggle and make efforts (construe these with vigor that 
gets them going ( prayoga) and that prevents them from feel¬ 
ing satisfied [before reaching the goal], respectively) to rid 
the world of them. 

To explain the refuge function he says. How do they 
become the world's refuge in the sense of arranging their 
definitive benefit? They set free from birth not being there 
and then being there, [597] decay being old, illness bad 
health, death forsaking the set, [i.e., life] propelled by earlier 
karma, sorrow mental anguish, lamentation remembering 
the qualities of [people and things] you love and crying out, 
pain the experience of phvsical discomfort, sadness the 
mental version of that, and despair struggling under a bur¬ 
den, and so on, those beings who are doomed to undergo 
these conditions. 

Giving an exposition of the resting place function he 
says, How do they become the world's resting place in the 
sense of relieving the causes of suffering? The Tathagatas 
demonstrate Dharma to beings so that they may learn not 
to embrace anything learn that form and so on is not pro¬ 
duced. [598] To elucidate just that [Subhuti] says. How does 
that non-embracing come about? [The Lord replies]. The 
non-embracing of form, etc., is the same as its non-connec¬ 
tion, and its non-production and non-stopping. One thus 
learns not to embrace anything as a result of the cognition 
and vision (in this context cognition and vision are the real¬ 
ization of the topic [the Tathagata] has explained) that all 
dharmas are non-embracing, non-connected. 

Teaching [its] final relief [or backup] function he says, 
How do they become the world's final relief? The state 
beyond form that has absolutely gone—its non-production, 
absence of an own-being is not form on the covering level, 
and yet, ultimately, "because there is no dharma over and 
dbove the Dharma Element" as the Beyond emptiness, so 
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are form, etc., and all dharmas. [Subhuti] says. If form, etc., 
and all dharmas are the Beyond because even now, as at the 
Buddha stage, they are all in the form of emptiness, then 
surely the Bodhisattvas musfjully know realize dharmas. 
He means that there would be no purpose in studying this 
Sutra. [599] Qualm: How can [those Bodhisattvas] who have 
conceptualization ( vikalpa ) that is fundamentally mistaken 
fully know [the emptiness of all dharmas]? Having antici¬ 
pated this with, And why? he says. Because there is no dis¬ 
crimination ( vikalpa) here, i.e., conceptualization ( vikalpa ) is 
not produced so there is no conceptualization in the beyond 
of form, etc. The Lord: So it is. In that Beyond there is no 
discrimination. Through their non-discrimination (he has 
left out "just in their true reality") do all dharmas become 
fully known to the Bodhisattvas. He means that on the 
covering level studying the Sidra is fruitful, because it is to 
eliminate the superimposition [of an own-being in things] 
that has gone on from a time without beginning. He is teach¬ 
ing just that covering level realization where he says. This is 
also most hard for the Bodhisattvas not something they can 
do immediately that they meditate on cultivate many times 
in many ways all dharmas, but do not realize them, nor 
become cowed go back to being lazy about completing the 
perfection of giving and so on, and that they meditate thus: 
"In this way should all these dharmas marked by final 
nirvana that is their original nature be fully known; and 
thus, awakened to full enlightenment, will we demon¬ 
strate these dharmas, and reveal them."’ By demonstrating 
[the Dharma] in that way they become the world's final 
relief saviors, i.e., they arrange [for beings] to realize the 
sameness of samsara and nirvana. 

[600] To explain [its] island function he says. How do 
they become the world's islands ? 'Islands' bits of land 
situated in the middle of water are pieces of land limited by 
water, in rivers or great lakes. Just so form, etc., is limited 
is in the middle, like an illusion, between its beginning 
cause and end result, and so are all dharmas. But the 
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limitation of dharmas their non-production in true reality 
is the same as the Calm Quiet, the Sublime, as Nirvana, as 
the Really Existing, the Unperverted (these five teach the 
[noble] true path on the path of preparation, seeing, medita¬ 
tion, path of no more learning, and special path, respec¬ 
tively). Thus they become the world's islands places you 
can go to for safety, because they realize that all dharmas, 
similar to places surrounded by water, are limited by a 
beginning and end, and therefore demonstrate [to beings] 
the end of thirst, freedom from attachment, cessation, and 
nirvana, thereby providing an actual site for the realization 
of their own and others' welfares. 

[601] How do they become the world's lights ? [Its] 
light function is just [its] island function insofar as the 
extinction of the darkness of ignorance is a subset of the 
extinction of thirst, like an island shining out with the light 
of precious stones. Still, you should know that it has its 
separate work because the light of knowledge is primary in 
extinguishing darkness. [About it the Lord] says. Here the 
Bodhisattvas win full enlightenment, and then take away 
remove all the darkness and gloom of the un-cognition 
lack of external and internal knowledge from beings who 
for long are enveloped totally saddled with an external 
lack of knowledge in by the membrane an appearance 
(pratibhdsa ) with subject and object aspects of the eggshell 
of ignorance as it were, and overcome by darkness by the 
internal seeds left by the residual impressions of ignorance. 
How do thev do it? by illuminating them through wisdom 
by making the light of knowledge [shine clearly]. 

He is speaking about [its eighth], leader function 
where he says, they are leaders, i.e., as caravan leaders they 
arrange progress towards the welfare of others, because the 
Bodhisattvas demonstrate dharma in order lo reveal the 
absence of the essential production and stopping in all 
dharmas form, etc. 

[602] [The ninth, tenth, and eleventh functions are the 
function of effortlessly conveying travelers, demonstrating 
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the three vehicles and destination, and being a basis (gciti ).] 
Asking about the effortless function and so on the Lord 
says. How by arranging for the operation of the three func¬ 
tions are Bodhisattvas the world's basis (gati) resorts. 

There, [Bodhisattvas] who demonstrate the dharmas 
governed by all-knowledge provide an effortless act for the 
welfare of beings, thereby becoming resorts [for the world]. 
So, first, speaking about this effortless function he says. 
When they have become enlightened, they demonstrate 
dharma by teaching that form, etc., is based on the world's 
space ( dkasagatika ), i.e., are, finally, space. 125 He says just that 
with, All dharmas are based on space the mere absence of 
materiality, they have not come ( anagata ) because they do 
not come from the past, they have not gone ( agata ) because 
they are (gati) absent from the future, they are the same as 
space. Space has not come, nor gone, it is not made because 
a cause that makes it does not exist, nor unmade because 
there is no cause that makes it perish, nor effected 
(anubhisaniskrta ) because volitional factors ( samskara) that 
keep it there are not tenable; it has not stood up, does not 
last, nor endure because it has no own-being in the three 
periods of time, respectively, and therefore it is neither pro¬ 
duced nor stopped. To sum up he says. The same is true of 
all dharmas which are, after the fashion of ( kalpa ) space, 
indiscriminate ( avikalpa ), i.e., [when Bodhisattvas view the 
ultimate nature of any dharma], absent [from their minds] 
is any conceptualization ( nirvikalpa ) [that this is this and that 
is that. They see just the one ultimate nature] that is theirs 
equally. [603] Qualm: It does not make sense that they "have 
not come" and so on. Having anticipated this with. And 
why? he says, Because the emptiness the non-produced 
state of form, etc., neither comes nor goes. Nor does the 
emptiness of all dharmas. Qualm: Evefi if it, [i.e., empti¬ 
ness] does not come and go, why should form and so on not 
do so? Having anticipated this with And why? he says For 
all dharmas are based on (- gatika ) emptiness are essentially 
empty because they are essentially not produced, and they 
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do not depart from that basis (gati) do not go beyond that 
own-being. They act like emptiness because they are like 
an illusion, the signless because they are devoid of all signs, 
the wishless because they are beyond being objects to strive 
fo?, ineffective because, like the sky, their original nature is 
clear light. Right after this take the statement "And thus 
Bodhisattvas who have awakened to full enlightenment 
become the world's basis (gati)” that he will make at the end 
of the passage [on page 605]. 

[Arya says], "You should understand that [the Lord] is 
showing that [the practice] governed by all-knowledge 
functions in all these cases" from benefit down to effortless¬ 
ness "[to give practitioners] nirvana.” 

[604] [Bodhisattvas] who demonstrate the dharmas 
governed by the knowledge of paths arrange [that beings] 
correctly go forth in the three vehicles without realizing, 
[i.e., becoming attached to] the fruit [as real], thereby be¬ 
coming a means of salvation. So, teaching the function that 
causes eoing forth in the three vehicles and non-realization 
of the fruit he says, all dharmas are based on non-produc¬ 
tion because they are free from imaginary (kalpita) suffer¬ 
ing, no-birth because they are free from conceptualized 
( vikalpita) suffering, and non-being because they are free 
from the true nature of dharmas suffering, a dream because, 
since an imaginary origin does not exist, they exist only as a 
dream appearance, the self because a conceptualized origin 
does not exist any more than does the self invalidated by 
valid cognition, and the boundless because the true nature 
of dharmas origin, like an illusion, is not restricted. Explain 
that they are based on the calmly quiet. Nirvana, and Un¬ 
recoverable because of the cessation of the three, imaginary 
and so on, natures, respectively, and similarly, have not 
come, gone, and are immobile because of the nature of 
the three, imaginary and so on, paths. Also right after this, 
as before, you have to take the statement ["And thus 
Bodhisattvas who have awakened to full enlightenment 
become the world's basis"]. 
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[605] He is talking about the [eleventh] function of 
being a basis (gati) where he says, all dharmas are based on 
form ( rupa-gatika ) and so on, i.e., have as own-being the 
essentia], true dharmic nature of form and so on, and are 
based on the full enlightenment of Arhats and Pratyeka- 
buddhas. Hence Bodhisattvas who have awakened to full 
enlightenment demonstrate the Dharma that all dharmas 
are based on space. And thus Bodhisattvas who have 
awakened to full enlightenment and demonstrate all 
dharmas governed by the knowledge of all aspects become 
the world's basis, i.e,, resorts. 

You should be certain that the function mark has just 
the eleven aspects they have explained in this way. Thus 
[Maitreya] says, 

The function [or result] that marks [the practice of the 
Perfection of Wisdom is] benefit, happiness, protection, ref¬ 
uge, and resting place for people, [becoming] a final resort, 
island, "leader," effortless [teacher, one who teaches] the 
three vehicles without realizing the fruit [as something real], 
and, finally, the basis (gati) [as a Buddha]. [Ornament 4.27-28] 

[The Eight Thousand ] is speaking about the own-being 
mark, [i.e., what essentially defines the practice] that the 
function mark has demarcated where [Subhuti] says about 
the practice, Who can understand this perfection of 
wisdom? and [the Lord] teaches what it is (sva-rupa) with, 
Bodhisattvas who have coursed under the Tathagatas in 
the past, and who have matured their wholesome roots. 

[606] To talk about the own-being mark [Subhuti] 
asks, What is their own-being? and [the Lord] responds. 
Their own-being is isolated from the need for discipline 
(vainayika-vivikta-svabhava). Explain [the compound] as fol¬ 
lows: The discipline ( vinaya ) is the Dharma Element that 
removes ( anena uimyate ) [cankers and so on. The isolation 
0 vivikta )—because it is isolation from the side to be shunned 
C vipaksa-vivekad )—derives from that [so it is a vainayika one]. 
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That is their own-being (svabhavo yesam). Just this statement 
["Their own-being is isolated from the need for discipline"], 
providing [or modeling] the path of meditation of "[Bodhi- 
sattvas] who believe [in the deep perfection of wisdom]," 
based on the knowledge of all aspects, teaches the [first] set 
of four own-being [marks—"isolation from cankers, tokens, 
signs, and the side to be shunned and its antidote" taught at 
Ornament 4.29ac)]. These are an own-being isolated from 
cankers because [this path] is in its own-being isolated from 
greed and so on; an own-being isolated from tokens ( linga) 
of the cankers because it is in its own-being isolated from 
the final [causal] basis of physical, etc., suffering ( dausthulya) 
that is the token of greed and so on; an own-being isolated 
from signs ( nimitta) of the cankers because it is in its' 
own-being isolated from the [causal] unwise attention and 
so on that is the sign of greed and so on; and an own-being 
isolated from the side to be shunned and the side that coun¬ 
teracts because it is isolated in its own-being from greed 
and non-greed, hatred and non-hatred, delusion and non¬ 
delusion. To explain just that basis igati) [Subhuti] says, 
Will these Bodhisattvas become such a basis have the 
knowledge of all aspects as a basis such that, after they have 
fully known this basis they will demonstrate just this 
basis to all beings? Is it in this sense that they will become 
the basis of all beings? 130 [607] In praise the Lord says. So it 
is. It is in this sense that Bodhisattvas will, after they have 
known full enlightenment, become the basis of countless 
beings. 

To explain the own-being of [a practice] that is hard to 
do, [Subhuti] says, A doer of what is hard is the Bodhi- 
sattva who has armed himself with this armour: "Immea¬ 
surable and incalculable beings I shall lead to Nirvana." 
The Lord: So it is and so on. Those who put on this armor 
and lead all beings to nirvana are doers of what is hard 
because they do not buckle it on, because all dharmas are 
absolutely non-existent. To elucidate what the armor is he 
says. The armour of such a Bodhisattva is, however, not 
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connected with form, etc. because they do not settle down 
on presently existing form and so on, nor is it put on for the 
sake of form, etc. because they desist from striving for it in 
the future. [608] Qualm: That is illogical. Having anticipated 
this with. And why? he says, For surely unconnected with 
all dharmas is that armour of a Bodhisattva who is armed 
with the great armour, because in true reality it is a play¬ 
thing of the non-analytic mind is the idea. 

[Subhuti] is teaching the own-being [of a practice] that 
is definite [to reach enlightenment for the sake of all beings] 
where he says. Three standpoints one should not desire for 
a Bodhisattva who is armed with the armour that has the 
own-being [of a practice] that is definite [to reach enlighten¬ 
ment] and who courses thus in deep wisdom. Which 
three? One should not, as a Bodhisattva acting perfectly, 
desire the level of a Disciple, or a Pratyekabuddha, and 
one should not, with an eager craving, hope for the level of 
a Buddha. 

[The Lord] asks, "How did you get this idea?" For 
what reason do you say that? [609] Then, intending that the 
Mother [Perfection of Wisdom] counteracts all apprehen¬ 
sion [of things as real], answers. It is, of course, impossible 
cannot happen because the causes are not present, it cannot 
be there is no chance because the result could not happen, 
that such a Bodhisattva should belong to the vehicle of the 
Disciples or Pratyekabuddhas. Insofar as it is impossible, 
it cannot be, there is no chance that they should fall on the 
level of a Disciple and so on, let this be a clarification of 
the development [of a practice] that is definite [to reach 
Buddhahood] by not settling down on anything. 

He is giving an exposition of the own-being of the 
[motivating] aim where he says. But, since he has put on 
the armor for the sake of all beings, surely he should de¬ 
sire (believing as he does that all dharmas are like illusions 
is the idea) the level of a Buddha. Let this indicate [that 
Bodhisattvas] do not deviate from the development [of 
practice] with that aim. 
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Speaking about an own-being that offers no basis, 
[Subhuti] says. Deep, O Lord, is perfect wisdom. It cannot 
be developed by anything because one cannot get at some¬ 
thing that has to be developed, someone who is developing 
it, or a process of developing it. He says just tKat [610] with, 
nor by anyone, nor is there anything or anyone to be de¬ 
veloped. Having anticipated the previous qualm [that this 
is illogical]with. And why? he says. For in perfect wisdom 
nothing at all has been brought to perfection that is 
marked by a [real] doer, act of doing, and deed to be done. 
Qualm: How, then, [can there be] meditation ( bhavana) [on 
the Perfection of Wisdom]? [In response] he says. The de¬ 
velopment of ( bhavana ) the illusion-like meditation in true 
reality on perfect wisdom is like the development of space. 
Ab^ut just that meditation subdivided into [meditation on] 
thej|nowledge of all aspects and so on, he says. The devel¬ 
opment of perfect vcisdom is like the non-development of 
all dharmas because the knowledge of all aspects incorpo¬ 
rates the non-production of all clear realizations, like the 
development of non-attachment because the knowledge of 
pat^s trains in all paths without settling down on them, like 
the development of the infinite because all-knowledge in¬ 
corporates all bases in their totality, like the development 
of what is not because the full awakening to all aspects [de¬ 
velops the path without outflows] in the form of the special 
paths [not present on lower Bodhisattvas levels]; and the 
development of perfect wisdom is like development with¬ 
out a mentor ( aparigraha ) because the culminant clear real¬ 
ization is marked as the path that is the best it can be. 

To explain an own-being that does not settle down 
[the Lord] applauds him and says. So it is. [611] Because of 
this, i.e., because of the reason he is going to be giving a 
Bodhisattva who adjusts himself to deep and perfect wis¬ 
dom is to be regarded as irreversible from full enlighten¬ 
ment. He gives just that reason with. For then (the word 
kaccit has the sense of yasmat "because") a Bodhisattva 
does not settle down in does not grasp as a real thing ( vastu) 
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this deep and perfect wisdom, does not settle down in 
does not pay heed to the declarations public announce¬ 
ments that "this is not the sacred word of the Buddha/' 
or counsels whisperings of others the sect-based*monks 
( nikdya-bhiksu ); he does not go by someone else he puts his 
trust in is not swayed by others because of a serene faith 
based on personal experience. When this deep perfection 
of wisdom is being taught, he does not become cowed and 
so on, he understands [the words of] the book and so on and 
plunges right in, understands the meaning and becomes 
resolutely intent on it, and delights in its vision and hear¬ 
ing. One should know that in a former life already he has 
explored the perfection of wisdom. Similarly, having an¬ 
ticipated the qualm [that this is illogical] with, And why? he 
says. Because now, when this deep and perfect wisdom is 
being taught, he does not tremble and so on. He means that 
unless they have laid down residual impressions in an ear¬ 
lier life they are not going to be free of trembling and so on. 
Let the non-trembling and so on be a statement about [such 
a Bodhisattva's] meditation on the knowledge of paths. 

There is an exposition of an own-being of the objective 
support where [Subhuti] says, By means of what mode 
(iikara), ([a mode] is the [mind's] take [on the object]) does a 
Bodhisattva who does not tremble when this deep perfec¬ 
tion of wisdom is being taught apperceive determine per¬ 
fect wisdom. The Lord: This Bodhisattva apperceives it as 
a series of thoughts which is inclined to intent on all¬ 
knowledge the three all-knowledges. Let this be a statement 
about the meditation on the three all-knowledges. 

A knowledge series would, in its own nature/ 3 ' be 
clever in apperception of something else, [i.e., the objective 
support of the Perfection of Wisdom, according to the Lord, 
would be all-knowledge—something other than itself], so 
[Subhuti] says, How is the series inclined to all-knowledge 
apperception? [612] At the preparation, fundamental, and 
subsequent stages the apperception of a series inclined to 
all-knowledge is of a mental series that is an illusion-like 
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meditation on all dharmas, so [the Lord] responds with the 
three statements. Apperception of a series inclined to all¬ 
knowledge is of a series [of thoughts] inclined towards 
space, prone to space, sloping towards space. And apper¬ 
ception as a series inclined to all-knowledge is that perfect 
apperception, i.e., is the series conclusively identified in the 
above explanation. Having anticipated the qualm that this is 
illogical with. And why? he says. Because in true reality all¬ 
knowledge is immeasurable ( aprameya ) beyond valid cog¬ 
nition {pramana), and unlimited ( apramana ) beyond validly 
cognized object ( prameya ), respectively, therefore, a series 
defined by an illusion-like meditation on all dharmas is ap¬ 
perception. He means to say that otherwise [the practice of 
the Perfection of Wisdom] would grasp a real thing ( bhdva ) 
because [it would grasp itself as] a validly cognized object 
(prameyatva) and so on. 

[613] To elucidate just this meaning he savs. What is 
immeasurable and unlimited that is not form, or any other 
skandha. That is not attainment an ordinary person's path 
of accumulation that is [a practice of] morality and so on, or 
clear realization the path of preparation (in the form of aids 
to [knowledge that] penetrates [final reality]) of [a Bodhi- 
sattva] who has accumulated the equipment, or getting 
there the path of seeing marked by an analytical knowledge 
of the Dharma Element in its omnipresent sense; not the 
path the ordinary path of meditation with ordinary concen¬ 
trations or formless attainments as its objective support, or 
its fruit the extraordinary path of meditation in the form of 
knowledge of the truth of suffering and so on; not cognition 
the small path that is the small-small and so on [antidote] 
eliminating the big-big and so on canker, consciousness the 
middling path that is the small-middling and so on [anti¬ 
dote] destroying the big-middling and so on canker; not 
genesis the big path that is the big-big and so on [antidote] 
extirpating the small-big and so on canker, or destruction 
the path of preparation ( prayoga ) that is the means of elimi¬ 
nating cankers on the path of meditation, or production 
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the perfect, uninterrupted path that brings [Bodhisattvas] 
eliminating cankers freedom, or passing away the path of 
freedom that realizes knowledge isolated from cankers, or 
stopping "the special path (in the form of a path of prepara¬ 
tion, uninterrupted path, and path of freedom) for the rest 
of the cankers" according to some, or, "the special path that 
brings about the consummation of special qualities" accord¬ 
ing to others, or development the vajra-like meditative 
stabilization that breaks all obscurations that have not been 
broken, or annihilation the final path that knows extinction 
and non-production. It has not been made by anything, it 
has not come from anywhere, it does not go to anywhere, it 
does not stand in any place a region in general or spot 
specific region. On the contrary, it comes to be styled 
'immeasurable, unlimited.' From the immeasurableness 
of space is the immeasurableness of all-knowledge. But 
what is immeasurable that does not lend itself to being 
fully known being realized by [or as] anything in a physi¬ 
cal form and so on. He says just this with, be it form, or 
any skandha, or any of the six perfections. 

Qualm: Well then how [do vou explain Ornament 1.40] 
that says, "The objective support is all dharmas. They are, 
furthermore, the wholesome and so on." Having antici¬ 
pated that with. And why? [the Lord] says, Because form 
is all-knowledge, and so are the other skandhas, and the 
six perfections, i.e., because the illusion-like realization of 
form, etc., on the yogic covering level is the awakened state 
(. buddhatva ). As it is said, 132 "The doctrine [of the Buddha] 
results in awakening to the reality of [things] established 
merely [by ordinary perception]—a state of reality [614] that 
is not as it seems." There the three perfections of giving, 
morality, and patience (and part ol^the perfections of vigor 
and concentration) are merit accumulation, and the perfec¬ 
tion of wisdom (along with part of the perfections of vigor 
and concentration) is wisdom accumulation. All of these are 
indistinguishable in the illusion-like state, and hence are the 
state of [the all-knowing] Tathagata. 
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Right understanding of Dharma has produced a 
surpassing serene faith in Sakra and the other gods, so they 
bow at the feet of the Lord and proclaim the greatness of the 
Mother [Perfection of Wisdom]. Hence [the Eight Thousand ] 
says. Thereupon Sakra approached and said: Deep be¬ 
cause it's own-being is the suchness of form and so on, O 
Lord, is perfect wisdom. It is hard to fathom, hard to see, 
hard to understand because it is like an illusion at the stages 
of hearing, thinking, and meditation, respectively. Seeing 
this ramification too (the word "too" means he sees not 
only that students will not grasp it, but sees this depth of the 
Dharma as well), the thought of a Tathagata seated on the 
terrace of enlightenment, who has just won enlighten¬ 
ment, is inclined to a slight hesitation an inactive state, and 
not to demonstration of dharma, even though, exhorted bv 
Brahma and so on, out of compassion he sets in motion the 
wheel of Dharma, is the idea. [615] 

[615] The Lord praises them and repeats what they 
have said with. So it is and so on. To summarize he says. 
Deep certainly is this dharma I have fully known. And 
what is this depth? He says. Nothing has been, or will be, 
or is being fully known, and that is the depth of this 
dharma. 

[The Lord] is speaking about the [eleventh] own-being 
antagonistic ( vipratyanika ) to the entire world, where he 
says. The dharma which I have fully known is deep 
through the depth of space because as a cause it is [only 
existent] as a plaything of the non-analytic mind, through 
the depth of the self because in true reality as a result it is 
illusion-like, through the depth of the not-coming of all 
dharmas because it is not produced, and of their not going 
because it does not perish. He is saying: I realized cause and 
effect dharmas are like a dream, and now am teaching that 
"dharma"—in essence [616] knowledge of extinction and 
non-production—"which I have fully known." 

Sakra elucidates just this aforementioned own-being 
where he says. It is wonderful because it is the supreme 
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cause, O Lord, it is astonishing because it is the surpassing 
result, O Well-Gone! As contrary to ( vipratyanika ) the ways 
of the whole world because all the world is in error is this 
dharma demonstrated. To explain just that he says, This 
dharma the Perfection of Wisdom teaches you not to seize 
upon dharmas, but the world is wont to seize upon [every¬ 
thing]. 


The fifteenth, Gods Chapter, of the Light for the Ornament 
for Clear Realizations: A Commentary on the 
Perfection of Wisdom 




Ornament Chapter Four, Light Chapter Sixteen: 

Suchness 


[617] [Subhuti] is giving an exposition of [the practice 
of the Perfection of Wisdom that has] an own-being that is 
not obstructed where he says, As the non-observation of 
all dharmas, to be sure, is this dharma taught. Because, 
as the clear realization in which all the aspects of the three 
a 11-knowledges are complete, this knowledge Dharma is 
nowhere by form and so on obstructed, Nowhere is this 
demonstration-dharma obstructed. 

To explain an own-being that is trackless ( apada ), he 
says, Through its identity with space this dharmas is, 
to be sure, marked with nomobstruction, i.e., is not over¬ 
whelmed, [pressed, on, like the earth by a footstep], since no 
traces ( pada) are noticed, in the sense that it does not take 
anything as a support, since known and knower are the 
same. It has no counterpart there is nothing similar to it be¬ 
cause it is without a second is unique. It has no opponent it 
is not marked as the counteracting side because it has gone 
beyond all opposites transcends all the counteracting side. 
It is without a trace has no support, because it has not been 
caused to become, i.e., has not arisen. It is unproduced is 
not bom 133 because there is no occasion for rebirth because 
it does not exist in any form of life as a god and so on. It is 
pathless is not the path because no path is noticed because 
one cannot apprehend any path. He supplies the five state¬ 
ments that this "trackless" [own-being] is "marked with 
non-obstruction" and so on to distinguish it on the paths 
of preparation, seeing, and meditation, and on the special 
path, and the path of no more learning. 
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[618] [The Eight Thousand] is speaking about the 
own-being of [a practice that] is not a basis ( agati ) where 
[Sakra and the gods] say. Bom after ( anujata ) [the suchness 
Xtathatd) of] the Lord ( anu means after), i.e., like the 
Tathagata is this disciple with ties to the Lord, the holy 
Subhuti, the Elder. Qualm: How could he be born after [the 
suchness of the Lord] like a Tathagata if he is still a Listener? 
Having anticipated this with. And why? they say. For, 
whichever dharma he demonstrates, he always starts from 
emptiness, i.e., since he perfectly demonstrates absolutely 
every dharma as empty, even if he has not realized it as a 
topic-object, he is bom after [the suchness of the Lord] like 
a Tathagata. To dispel the idea that a real (vastu) dharma is 
born after [the suchness of the Lord, Subhuti] says [of him¬ 
self], Because in true reality he is not born not produced is 
the Listener Subhuti, the Elder, born after follows in the 
footsteps of (, anm/dta )—has got—the suchness of just this 
Tathagata; he follows ( anugata ) in a form identical to his 
C tdddtmya ). Acarya Vasubandhu says, "Because suchness 
is explained as an abstract noun formed from tathd ("like 
that") it is therefore a short form for this [word Tatha¬ 
gata]." 134 

[619] Why [is he born after the Tathagata's suchness? 
Subhuti] says, As that has neither come nor gone, so also 
the Suchness of Subhuti has neither come nor gone. It is 
thus that Subhuti is bom after [the suchness of] the 
Tathagata. You should construe this with the earlier 
[sentence] thus: Because he follows in the footsteps of "the 
Tathagata's suchness" in the form of the suchness that I 
have just explained [as neither coming or going], therefore, 
"he is not born," and hence "he is born after [the Suchness of 
the Tathagata]." Understand the following like this as well, 
[i.e., in place of "Suchness," put "the established order of 
Suchness" and so on]. 

[Qualm: Subhuti] has got that suchness through medi¬ 
tation, so how, as an unreal dharma, could he be born after 
[the suchness of the Tathagata? In response Subhuti] says. 
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From the very beginning from the very start Subhuti the 
Elder has been bom after the Tathagata's Suchness. 
Qualm: This is quite illogical. Having anticipated this with. 
And why? he says. Because the Suchness of the Tathagata 
and the Suchness of all dharmas, i.e., non-production—the 
true dharmic nature, in general, of form and so on that are 
asserted to be material are the same thing. Insofar as the 
Tathagata's suchness and the suchness of all dharmas 
do not differ from each other, he is teaching that the 
Tathagata's suchness is in all objects. Just that is Subhuti's 
too so he says. And they are both the Suchness of Subhuti 
the Elder. Born after the image of that Suchness is Subhuti 
the Elder; hence bom after [the suchness of] the Tathagata 
in the sense that he has the tathata ("suchness") [for his final 
nature, or knows it. Qualm]: Suchness is, therefore, substan¬ 
tially existent. [In response Subhuti] says. But that illusion¬ 
like Suchness on the covering level is also no Suchness 
because a negation without a [negated] object is not tenable. 
And after that Suchness has Subhuti been bom. (The accu¬ 
sative tathatam is governed by the use of the postposition 
anu. Where the reading is [a genitive, "born after] the 
Tathagata" ( tathagatasya ) you are expected to read it in 
connection with that, [i.e., read "born after the suchness of 
the Tathagata" tathagatasya tathatam anujatah].) It is in that 
sense that the Elder Subhuti is bom after the suchness 
of the Tathagata. 

[620] [Qualm]: If in true reality he is in the form of the 
true nature of dharmas how is he born after [the suchness of 
the Tathagata? In response Subhuti] says, The Suchness of 
the Tathagata has an established order {sthitita) the true 
nature of a dharma extended [in space and time] on the cov¬ 
ering level and because of that established order Subhuti 
has been bom after [the suchness of] the Tathagata. [Qualm] 
In that case the elder Subhuti would undergo change and 
so on. He says, Subhuti's Suchness is immutable and 
unchangeable without addition and decrease, respec¬ 
tively; undiscriminated ( avikalpa ) and undifferentiated 
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( niroikalpa ) not conceived of ( vikalpa ) as self or other. [Ques¬ 
tion]: How is Subhuti's suchness that is like the Tathagata's 
suchness immutable and so on? He says. And just as the 
Suchness of the Tathagata, which is immutable and undif¬ 
ferentiated, is nowhere obstructed, so also the Suchness 
of all dharmas, which is also immutable and undifferenti¬ 
ated. Qualm: How could [Subhuti's suchess] be just this, 
[i.e., be unobstructed]? Having anticipated this with, And 
why? he says. For the Suchness of the Tathagata, and the 
Suchness of all dharmas, they are both one single undif¬ 
ferentiated Suchness, not two, not divided, a non-dual 
Suchness (explain the difference between these based on 
the fact that you cannot get at a [real] doer, act of doing, and 
deed to be done that would differentiate it). A non-dual 
Suchness, however, is nowhere is totally without any foun¬ 
dation, is from nowhere has no cause, belongs to nowhere 
is not connected with anything. [621] Qualm: It is a reality 
when it is connected to something; it is not just [a stand¬ 
alone] suchness. [In response] he savs. It is because it is a 
Suchness which belongs nowhere that it is non-dual. It 
is therefore through an unmade Suchness that the Elder 
Subhuti is bom after [the suchness of] the Tathagata, i.e., 
because the Tathagata's suchness and the suchness of all 
dharmas have a single own-being, and hence Subhuti's 
suchness (with an undifferentiated and so on own-being) is 
incorporated into the Tathagata's suchness, that he is "born 
after [the Tathagata] through an unmade suchness." 

Qualm: In [its ultimate] form, as suchness, everything 
is born after [the suchness of the Tathagata] so what is spe¬ 
cial about Subhuti? [Response]: True, but he is explaining 
with just what has come up in the course of the conversa¬ 
tion. Otherwise, how would he not be a lunatic who makes 
sentences that listeners are not prepared for? He elucidates 
just this where he says. An unmade Suchness, however, is 
at no time not Suchness, i.e., is always suchness, and there¬ 
fore is non-dual. It is in this sense that the Elder Subhuti 
is bom after [the suchness of] the Tathagata. Summing up 
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he says, Just as the Suchness of the Tathagata is undis¬ 
criminated and undifferentiated, everywhere at all times 
and in all dharmas, so also the Suchness of Subhuti. And 
for that reason, although we seem to have a duality when 
Subhuti has been conjured up from has been produced as 
a distinct entity having drawn strength from ( prabhavitah) 
the Suchness of the Tathagata, nevertheless nothing in 
that aforementioned [duality] has been lopped off ( alupta) 
that Suchness which remains unbroken, because valid 
cognition cannot apprehend an actual real agent that could 
break suchness apart since cognition validates the fact that 
it has one single own-being. His idea [when he says "not 
lopped off"] is that something absent ( Inpta ) is unknown 
and invisible, and something not absent would be seen and 
known in its non-absence. 

[622] [Qualm]: The Tathagata's suchness has the 
suchness of all dharmas as its essential nature (-atmika), yet 
Subhuti's is not of that type [because he does not know all 
dharmas], so how could the two suchnesses not differ? 135 
[In response] he says. As the Suchness of the Tathagata is 
not outside (the indeclinable anyatra is [acting as if] in the 
nominative case) the Suchness of all dharmas, so also the 
Suchness of Subhuti. He is saying: Let the Tathagata's 
suchness not be outside the suchness, whatever it is, of 
all dharmas. Why? Because that is its essential nature. "So 
also" is "Subhuti's suchness" because what is not outside 
the Suchness of all dharmas, that is not of anything not the 
Suchness, i.e., it is everything's suchness. He says just that 
with. That Suchness of Subhuti is therefore just the same 
as the Suchness of all dharmas. That is how to construe it. 
Subhuti the Elder affirms (upagata) that Suchness that 
turns up ( aniwartim) in all dharmas by undergoing the 
experience (anugama) of an unaltered ( ananyatha ) Suchness 
by conforming to ( anukara ) the suchness that is his own 
own-being. [Question]: How does he undergo the experi¬ 
ence of a suchness that is his own-being? He says: This is 
just a covering level convention, but ultimately no one real 



238 Abhisamayalamkaraloka Prajna-paramita-vyakhya 

has anywhere at all in an illusion-like state affirmed an ex¬ 
perience ( anugati) got a similar state. [Qualm]: The suchness 
of all dharmas in the three periods of time is a three-timed 
suchness, but the Tathagata's suchness that is transparently 
luminous in its original nature and not produced is not like 
that, so how can they be the same? [In response] he says. 
As the Suchness of the Tathagata is neither past because 
something produced earlier does not perish, nor future 
because something existing in the future is not produced, 
nor present because it is not tenable to get what is already 
there, so also the Suchness of all dharmas. He has in mind 
that valid cognition establishes that they are all, equally, 
[623] in an illusion-like state. As born after that Suchness 
is Subhuti called "bom after [the suchness of] the 
Tathagata." 

It mav well be the convention that those suchnesses are 

J i 

three-timed suchnesses, based on limits set by covering 
level things; nevertheless, the Tathagata's suchness and 
the suchness of all dharmas are not broken apart at all. 
[Response: Subhuti] says. Because it is not only through his 
own suchness that Subhuti has undergone the experience 
of, i.e., has got ( anuprapta ) Suchness. Through what then? 
But also through the Suchness of the Tathagata. It is just 
through that Suchness of the Tathagata that he has under¬ 
gone the experience of past Suchness, and it is through 
past and so on Suchness that he has undergone the experi¬ 
ence of the Suchness of the Tathagata. He has in mind that 
there are not, therefore, various causes of freedom. You 
should understand the four statements [about the past 
and so on] based on each of the past and so on separately, 
and then all together. In summary he says. In this sense 
the suchness of Subhuti, and past, future and present 
Suchness, and the Suchness of the Tathagata, are not two, 
nor divided and so on. [624] 

Some have a qualm: Bodhisattva and Tathagata stages, 
at least, are broken apart, so how could suchness be the 
unbroken own-being of all dharmas? [In response] he says. 
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And also, the Suchness of the Lord when he was a 
Bodhisattva that is the Suchness of the Lord when he had 
won full enlightenment. And, because the own-being 
is always one jingle one, it makes sense that that is the 
Suchness through which a Bodhisattva, when he has 
definitely won full enlightenment, comes to be called 
a 'Tathagata' because he wins full enlightenment by re¬ 
moving all sets of adventitious stains. 


[An investigation of non-dual Tathagata knowledge] 

[Santaraksita's Middle Way Ornament ( Madhyamakd - 
lamkdra) says], 136 Those [things] without one or many own- 
beings ultimately have no own-being, like a magical illusion 
and so forth. The things {bhdva) that our own and other 
[schools] have expounded do not have one or many own- 
beings. This is [an inference that X does not exist, from] 
the non-perception of a pervading [quality] ( vydpakdnupa - 
labdhi ). 137 [It shows that] the Tathagata, [i.e., a Buddha's non¬ 
dual knowledge] is illusion-like. It is not the case that the 
reason is not established [as a property of the logical subject] 
because [it is furnished for] discerning persons who accept 
that [the Tathagata] acts to perform a function. They [won¬ 
der about the Tathagata, and relying on their intellects to 
arrive at decisions] always engage in purposeful [intellec¬ 
tual] activity—investigating the object-topic to see how it 
stands up to ultimate analysis. 138 Otherwise they would be 
making an investigation of something that is a gross fiction 
(i asad-artha) incapable of performing any function that 
would give them the benefit they desire, and why would 
they do that? 

There are two options: something [that performs a 
unction] can be a knowledge-object (jneya) or it can be 
i knowledge-subject ( jndna )—because each excludes the 
Dther [and excludes a middle] ( anyonya-vyavaccheda). 139 
Xmongst these, [the first can be an external object made up 
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of atoms, or can be just mind]. There are three versions of 
the first position: [1] the position that [there is an object in 
which different atoms] are connected with ( samyukta ) one 
another, [2] [that it is a blanket-type thing where an atom is] 
surrounded by external atoms of the same class, with inter¬ 
stices, that ground ( vidhrta ) each other's potential, without 
touching ( samaslista ) each other, 140 and [3] that there are no 
interstices [between atoms]. 141 

In the first case, 142 if X connects with Y at one spot ( eka- 
desa), then, as a consequence, X would have parts and 
would lose its oneness, since it [the atom] is touching other 
atoms that are essentially different from one another. 

If you assert that when they connect, the whole of an 
atom connects with the whole of another atom, then, when 
the atom in front connects with another atom at the back, 
the one at the back also connects with the one in the front. 
Then, given that connection is based on two real things 
(padnrtha ), since each enters into the own-being of the other, 
none of the atoms would have one own-being. This is be¬ 
cause the [atom] in front connects with the whole of the one 
at the back, so [the one in the front] forsakes its own-being 
and completely takes on the form of the one at the back. It 
therefore does not exist as [an atom] undergoing connec¬ 
tion. It is the same when the [atom] at the back connects 
with the one in front, because, having given up its own¬ 
being, it becomes completely the one in the front, so it does 
not exist as a basis for connection. Therefore, given that X 
cannot be, at one and the same time, both affirmed and de¬ 
nied ( vidhi-pratisedha ) (since they are marked as a mutually 
exclusive binary) how can [the atom] have one own-being? 

In the second position where there are surrounding 
[atoms], even though [this school] asserts that [atoms] of the 
same class are not in contact (! samsparsa ), still it is forced to 
admit [625] that light and dark atoms of a dissimilar class 
[touch], like light and dark atoms that identify a gap. 
Neither a non-dark state that is not flooded by light, nor a 
non-light state on which darkness has not descended makes 
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sense because they arise in connection with just the places 
and so on devoid of each other. Thus you run into the fault 
that I have just described. [That is, a gap means a space that 
abuts something on either wel&Tf the sides are light it has to 
be dark, if the sides are dark it has to be light. There is no 
other meaning to a gap. Hence either a light or dark atom 
touches the side of the atom.] 

But you should not then infer that [atoms] of a different 
class are in contact. Then 143 the atom in the center either 
faces, because of its one own-being, one atom and all other 
atoms in the very same way, or faces all the other atoms in 
different ways. These are the two options. If you go with the 
first option, any [atom] that in its own-being faces an atom 
with the same nature would occupy the same spot as it does. 
For example, that very atom [in the center] would occupy 
the same spot as the atom in the front. All the surrounding 
atoms in their own-being face one atom too. It is a reason 
from an essential [property] ( sva-bhava). [That is, all the 
atoms in the ten directions around the central atom face it. 
The central atom faces the one in front. All the atoms there¬ 
fore face the one in front, and so on.] It is not the case that 
the reason is not established [as a property of the subject] 
because [those choosing this option] accept that it has that 
own-being. It is not contradictory because there is [positive 
concomitance established through an example] similar to 
the logical subject ( sapaksa ). 

If they occupy different spots, however, it will be im¬ 
possible for them to face the one hypothetical ( abhimata ) 
atom, because that atom does not have a number of differ¬ 
ent own-beings [facing each different spot]. The reason is 
not inconclusive ( anaikdntika ) because it cannot face some¬ 
thing if there is no own-being to do so. So, since there is no 
place for them to surround, there is the unwelcome conse¬ 
quence that all the surrounding atoms will occupy the same 
spot. Therefore in true reality there would be no [gross 
objects in which atoms] are gathered together; so, since 
[the atom] would not function to do what you want it to do. 
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[i.e., be a building block of gross objects] it is illogical to 
assert the atom has a single own-being. 

If you go with the second option, the unwelcome 
consequence is that [the central atom] has parts, because the 
atom [in the center] connects with and faces a number of 
different atoms with a number of different own-beings, [i.e., 
with essentially different parts of itself]. So it is clear that the 
atoms would be devoid of oneness, because different bases 
( vastu ) are marked by different own-beings. 

The third position where there are no interstices [be¬ 
tween atoms] is [the same as] the second option, because it is 
a version of that, because, if [the atoms] do not have spaces 
between them there is no way for them to exist except 
touching each other. Just because you put this in different 
words does not change the facts, because that would be 
absurd. 

If you think, even though this atom is not connected 
with the other atoms occupying adjacent spots that you 
have to describe with words for the spots, still it is sur¬ 
rounded, [in response we say], that is not right. Given that 
there is no "close-by" and no "over-there," this description 
does not refer to anything in practice. 

An "other," contingent on "this and other," is not there in 
true reality, just like the difference between "over there" and 
"over here" and so on. 

If, based on this axiom, you say [an atom] with parts is not 
there in actual fact, [we reply] that is not the case. Those 
[Vaibhasikas and so on] who assert external reality have to 
accept that even "over there" and "over here" [626] are truly 
real things, like a father and son, because, contingent [on 
each otherfc they are different and you cannot mix them up. 
Something "over there" based on one thing, can never be 
"over here" based on that. Otherwise how, given that "over 
here" and "over there" are in a non-ultimate state, could 
words for "over here" and "over there" for things on differ- 
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ent sides not be mixed up? Thus you talk about "over here" 
when you want to talk about what is other than "over 
there." If you still think it is something imagined, the unwel¬ 
come consequence is that the pair would become identical, 
just like anything based on it, [i.e., all the conceptual differ¬ 
entiations of a single thing] that are not set forth unmixed 
[with it]. Conceptually created difference is not a part [of a 
real thing] that performs a function. 

The Yogacara asserts self-established, non-dual knowl¬ 
edge that ultimately is without subject-object bifurcation 
(because you cannot conceive of [an apparently outer ob¬ 
ject] as different to just that) because it stands as an object 
(visaya ) through the force of experience (samvedcim, myong 
ba) r w is extremely hidden because it is not consciously expe¬ 
rienced ( anubhii , mmjams su myong) as a fact ( artha), u 5 and 
because the force of the immediately preceding conditions 
gives rise to it as a specific result. It arises in connection with 
its causes and, after having arisen, just passes away. This is 
because, if it were without a cause it would be permanent 
and the unwelcome consequence would be sentience and 
so on [in a permanent thing], and because performing a 
' function and so on is not tenable if it is permanent. In it are 
reflected ( pratibhds ) aspects that arise from maturations of 
residual impressions left by settling on things there because 
of [craving for] existence {bhava-bhdvi-bhdva). 

Again there are two options for this: that the aspects 
are actually real, or else are playthings of a non-analytic 
mind, like reflections and so on. 

If you go with the first, then, because [non-dual knowl¬ 
edge] is not other than the many ( aneka ) real aspects, the 
consequence is that the consciousnesses ( vijndna ) are many, 
like the actual aspects. How, then, could it be one? Then, [if 
you attempt to defend the thesis by saying], the conscious¬ 
ness is definitely one because [the aspects when you see 
a person, for example], are consciously experienced all at 
once, [in response we say], it is difficult to escape the fact 
that the aspects, like the consciousness, are one, because 
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they are not different to the one knowledge. If you say, "Let 
that be the case," [in response we say], it is not so, because 
then when one aspect [of what you are seeing, for example 
an arm] distinguished b}^ movement and so on is reflected 
[in the non-dual knowledge], then all the rest of the aspects, 
[the head, the ears, and so on] would have to be just like 
that as well, [i.e., moving] because they would be in a form 
that does not differ from the earlier aspect. So this would 
preclude the conscious experience of a variety of ( vaicitrya ) 
aspects. [If you then attempt to defend the thesis by saying], 
Therefore the aspects are just one single multiplicity 
{nanatva), [in response we say], then the aspects and the 
consciousness are [together] an absolute multiplicity with 
the mutually exclusive features of one and many, so 
you forsake the axiom that [this knowledge] [627] is non¬ 
dual. 

There is not the unwelcome consequence that you 
have stated, because we do not accept that there is variety 
in the one [non-dual knowledge] because blue aspects and 
so on, like pleasure and so on, are just conscious experi¬ 
ences. [If, to defend the thesis] you assert this, and argue 
that many consciousnesses of the same type are produced 
simultaneously, as if dissimilar types, [in response we say], 
then there is another fault. 146 

In that case, [when you see a multicolored object], as 
with the surrounded atom, does the one own-being that 
makes any putative middle consciousness [of the middle 
part of a multicolored object] face one [of the surrounding 
consciousnesses] make it face another too, or is it because of 
another [own-being]. These are the alternatives. 

If you take the position that it is because of just that 
[one own-being, the middle consciousness] will not be in a 
surrounded state and the re5t of those [consciousnesses]- 
will not be in the other proper directions. Hence it will.not 
be a multicolored appearance of blue and so on because 
the parts in the east and west directions and so on are not 
tenable. 
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If you take the position that it is because of another 
[own-being], then it would be marked by different own- 
beings, so how, as a reaMhing broken down [into different 
parts], could it be just one? Thus you encounter the fault 
that is there when you investigate the atom. 

Qualm: Knowledge has no physical form ( amurtatva) 
so it is non-spatial and has no east and west, so how could 
there be [a consciousness] in the middle, like an atom? [In 
response we say] that is true, but then there is a different 
mistake. If you assert, [when explaining what happens 
when you see a multicolored object], that aspects [corre¬ 
sponding to the parts of the object] that appear spread over 
the directions are true, then you are accepting the supposi¬ 
tion that even though the many knowledges do not exist in 
the directions, still they are produced spreading out into the 
directions in that way, [i.e., like the parts of a multicolored 
object]. Otherwise, even if you accept the alternative that 
many consciousnesses arise [when you see a multicolored 
object], the appearance of spreading over the directions in 
that way will be false ( mithyd ), and then your hypothesis 
that many consciousnesses arise is purposeless. In the 
absence of the appearance of blue and so on that are spread 
out into a direction there is no conscious experience of blue 
and so on that could be true. If that is false (alika) then what 
else is there going to be that is true? 

If you say that atoms, nevertheless, have physical form 
but consciousness has no physical form, so why should this 
exact fault [to do with atoms] be here [in the case of knowl¬ 
edge, in response we say] there is not this fault, [i.e., it 
makes no difference]. 147 This is because some assert that 
this color blue and so on manifesting without interstices 
is in the nature of atoms, others that it is in the form of an 
experience, but they differ only in words. There is no dif¬ 
ference in something [be it a patch of blue or its experience] 
marked as an uninterrupted expanse ( desa-nairantaryava - 
sthana, yul 'dab chags par gnas ) [of blue. They both come 
across as a unitv, but both are equally subject to an analysis 
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into parts.] So why would the fault not be equivalent, given 
that the difference is only in words, and you cannot remove 
an equivalent fault from something just because it has an¬ 
other name. 

[If }jou mix up the function of non-conceptual and con¬ 
ceptual knowledge and say], 148 even so, since knowledge 
and known-object operate in dissimilar ways, [628] we 
do not infer that the fault for a knowledge object extends 
to knowledge. [In response] we again say, when many 
knowledges ( aneka-jnana ) arise simultaneously there would 
not be a gradual conceptual realization of the pot and the 
pieces o : cloth as objects. [That is, there cannot be subse¬ 
quent recognition of the different parts when the initial 
knowledge is an essential, unbroken unity.] You cannot 
say that* only knowledges without thought-construction 
{nirvikalfya ), [one for each part], occur at the same time. This 
is because thought-constructions arise as consciously expe¬ 
rienced determinations of those [parts of the object, subse¬ 
quent to the single direct perception that takes it all in as a 
unity]. S'o these thought-constructions arise in a form that is 
not self-experiential. Thus, because there is the unwelcome 
consequence that the conscious experiences determining 
those [parts] would be simultaneous, conceptual [under¬ 
standing] would not occur as a sequence of conscious expe¬ 
riences. Direct perception contradicts that. 

Then, if you think that like the appearance of an onyx 
[a single precious stone defined by zebra-like lines] a single 
consciousness is in a form encompassing variety ( citra ), [in 
response we say], that is not correct. 149 If it is various it is not 
one, like understandings in different mind-streams. This 
consciousness [of an onyx] is diverse ( ndna) as well. This is 
an [inference that X does not exist, from] the non-perception 
of a contradictory [quality] ( viruddhopalabdhi ). It is not the 
case that the reason is not established [as a property of the 
subject] ■' because one observes that [knowledge of a multi¬ 
colored object] is diverse. It is not contradictory because 
there is [positive concomitance established through an 
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example] similar to the logical subject ( sapaksa ), [i.e., differ¬ 
ent mind-streams encompass variety and hence are not 
one]. 

What is the contradiction ( virodha ) between variety and 
oneness such that if something is variegated it is not one¬ 
ness? [In response] we say, there is nothing that the word 
diverse {nano) refers to other, than what has variety for its 
own-being. Since oneness and variety exclude each other 
and preclude a middle they are a contradiction marked as a 
mutually exclusive binary. 130 If, though contradictory, they 
have one own-being, the world in all its diversity ( visua) 
would be one thing (, dravxja ). It would then be very hard to 
avoid the unwelcome consequence that the production and 
perishing [of a world system] and so on are simultaneous. 
Otherwise "one" would be just a name, and people do not 
argue over a name. Therefore the reason is not inconclusive 
(anaikdntika). 

And you cannot say the appearance of an onyx is an 
example that establishes [a knowledge-subject that knows a 
complex object in a single, unified experience], because you 
refute it in the same way: It is not tenable that it is an appear¬ 
ance of something essentially diverse and so on because, if it 
is essentially one, it is not categorized ( avydpta ) as diverse in 
nature. 

So it must be the case that direct perception does not 
know ( pratiyate ) a patch of blue and so on appearing sepa¬ 
rately ( bheda ) from a [multicolored] thing ( paddrtha) occupy¬ 
ing a different time and space ( desa-kdlastha ) [made up of, 
amongst other colors, blue], because it does not apprehend 
that this differs from that, because [the one knowledge- 
subject and the many non-external, knowledge-objects] do 
not appear as two. Nor does non-conceptual direct percep¬ 
tion know this [blue] as separate from an appearance occu¬ 
pying the same time and space. So, because direct percep¬ 
tion does not apprehend the [knowledge]-objects in the 
[non-dual] subject-object [appearance] as different from 
each other, the variety is in the form of a single, non-dual 
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appearance. This is the rejoinder to [that position] because 
variety is precluded from one. 

[629] [If you] then [say]. Even though [there are] a vari¬ 
ety [of knowledge-objects they are] one, because they form 
an unbroken unity ( abhinm-yoga-ksema ) [coming into being 
and gomg out of being at the same time, in response we 
say], that is not right. The fact that [the various aspects] are 
in a form reversed from each other, [i.e., are conceived 
of differently] contradicts that [a single knowledge-subject 
with many knowledge-objects] is one. And this direct per¬ 
ception does not know them as forming an unbroken unity. 
When [the different aspects] appear in the form of an unbro¬ 
ken unity simultaneously there is also an appearance of 
what is essentially otherness, so how could there not be an 
appearance of the different [knowledge-objects]? 

And if you think it is non-dual because it does not ap¬ 
prehend ( graha ) difference, [in response we say], it does not 
apprehend non-difference in the form "this is not different 
to that," so why should you think it is non-dual. [If vou say], 
let it apprehend a mere basis ( vastu-matra) free from differ¬ 
ence and non-difference, [in response we say], how, then, 
will there be an appearance of the variety of blue and so on? 
And if vou say. We assert that variety appears, [in response 
we say], Well then, that is just what is ordinarily called an 
appearance of [many] different [aspects], so why are you 
saying it is not [broken into] different [parts]? 

[The Yogacara] then asserts: 151 If these [component] 
aspects were in fact true, then there would be all this contra¬ 
diction, but there is no contradiction [between the various 
aspects brought together in a single mental act] because ulti¬ 
mately knowledge is asserted to be just one in its nature and 
[the aspects] are false. Even though this consciousness is just 
like a clear crystal without the difference of blue aspects and 
so on, still, even in this form, [i.e., when many colors, for 
example, are reflected in it all at once] the appearance of the 
aspects is because of the force of the ripening of residual 
impressions left by error that has no beginning, like bulls 
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and horses and so on that appear to persons whose eyes 
have been affected by mantras and so on, [when they peer] 
at little pieces of mud and so on [after being enticed by a 
wandering magician]. So, because of the faults that you, sir, 
have set out, you have demonstrated that tine aspects are 
false and we assert that too. 

That is not correct. In this case an aspect that ordinary 
folk (bdla) consciously experience as bursting into sight in 
the form of blue and so on is false, and a non-dual'knowl- 
edge that has the burst of appearance but is different to the 
aspect and not consciously experienced is true. What is 
[tire Yogacara] saying here any better than this? Just what is 
untenable in [an ordinary person's] experience that bursts 
so intensely into sight [such that the Yogacara characterizes 
conscious experience as false, and a so-called basic experi¬ 
ence as true]? 

If you say it is because in true reality [the aspect] does 
not exist, [in response] we say when something does not 
exist somewhere you cannot experience it there, like plea-' 
sure where there is pain. And the non-existing aspects of 
blue and so on do not exist. This is [an inference that X does 
not exist, from] the non-perception of a pervading [quality] 

(vyapakanupalabdhi ). It is not the case that the reason is not 
established [as a property of the logical subject], because 
[for this Yogacara False-aspectarian] it is certain that aspects 
are false. It is not contradictory because it is similar to the 
logical subject ( sapaksa ). 

[The False-aspectarian argues]: In general, the unwel¬ 
come consequence that ultimately [false aspects] are not 
experienced is established [for us False-aspectarians]. 132 We 
do not, therefore, validly cognize that the proof property 
(. sddhana-dharma ) invalidates the opposite of the property to 
be proven (sadhya-dharma) , so how will it not be [a reason] 
that leaves doubt about whether or not it is excluded from 
the dissimilar instance ( samdigdha-vipaksa-vydvrttikatva )? 133 
[In response we say]: You should not say this because, [630] 
even though it is established in general [that ultimately 
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aspects do not exist and are not experienced as they seem to 
be, separate from knowledge], here [the reason] is still not 
inconclusive (anaikdntika). Here is why. 154 Experience is of 
two types, primary [direct] ( mukhya ) and secondary [repre¬ 
sentational] (gauna). Of them, the primary is the unique 
feature of knowledge—not being lifeless matter—that is its 
own essential nature (svatma-bhuta). How could that be in a 
non-existent aspect? Thus [there is the following syllogism]: 
That [aspect] that does not have knowledge for its essential 
nature is not a primary experience, like a sky lotus. The blue, 
etc., aspects you assert to be non-existent do not have 
knowledge for their essential nature. This is [an inference 
that X does not exist, from] the non-perception of a pervad¬ 
ing [quality]. 

Nor could it be secondary [representational knowl¬ 
edge] because you say "secondary (representational) knowl¬ 
edge" of what produces knowledge appearing in an aspect 
similar to itself, and it cannot be ( ayukta ) that, because that is 
a non-existing thing marked by the absence of all effective 
capacity, devoid of all potency and non-existent, like a 
horse's horn. Thus [there is the following syllogism]: Some¬ 
thing without effective capacity does not have secondary 
experience, like a horse's horn. The aspects you assert to be 
non-existent have no effective capacity. This is [also an in¬ 
ference that X does not exist, from] the non-perception of a 
pervading [quality]. It is not the case that the reason is not 
established [as a property of the logical subject], because 
[for thisy Yogacara False-aspectarian] it is certain that aspects 
are false. It is not contradictor}" because it is similar to the 
logical subject ( sapaksa ). This reason is not inconclusive 
0 anaikantika ) because primary and secondary [experience], 
marked as a mutually exclusive binary, pervade experience, 
[i.e., experience has to be either one or the other]. So when 
you exclude the pervader [primary and secondary] experi¬ 
ence, what it pervades, experience, is also excluded. There 
is no other place an experience could be, because it does 
not exist. 
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If you voice the qualm that it is inconclusive because 
there is an experience of a water aspect and so on in a 
mirage and so on even though it does not exist, [in respohse 
we say], it is not [experienced]. We give exactly the same 
response, that there too, if the water aspect is neither inside 
nor outside, and is absolutely non-existent, there could not 
be an experience of it. And you cannot say that there is a 
conscious experience of these [water aspects in mirages and 
so on] because of the force of their relationship [with knowl¬ 
edge. They would have to have either an identity (. tdddtmya ) 
or causal ( tad-utpatti ) relationship, and they have neither.] 
Thus the aspects do not have knowledge for their own¬ 
being because of the unwelcome consequence that they 
would exist, like knowledge. Alternatively, one reasons that 
knowledge has the aspects for its own-being, and that leads 
to the unwelcome consequence that it, like the aspects, does 
not exist. 

[There is no causal relationship because] aspects are not 
produced from knowledge because there can be no produc¬ 
tion of something that does not actually exist ( mriipa). Nor is 
knowledge produced from the aspects because the aspects 
are false and have no effective capacity to perform a func¬ 
tion. And there is no other way they could be related than 
through identity or causation. Therefore [there is the follow¬ 
ing syllogism]: if X is not related with Y it is not definite that 
in a Y-experience there is the experience of X, like the son of 
a barren woman in an experience that is knowledge [of a 
son]. The aspects that have been asserted have neither an 
identity nor a causal relationship with knowledge. This is 
[an inference that X does not exist, from] the non-perception 
of a pervading [quality. It demonstrates that aspects are 
not experienced in the knowledge experience because there 
is no relationship between them.] It is not the case that 
the reason is not established [as a property of the logical 
subject], because it has been established that there is no 
relationship. It is not contradictory because it is similar to 
the logical subject. And the reason is not inconclusive [631] 
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because the unwelcome consequence would be that any¬ 
thing at all could be experienced. 

So you, sir, [faced with these unwelcome consequences 
of your assertion that non-dual knowledge is true, but as¬ 
pects are false], have to set out the reason why this aspect 
that you imagine to be there, at the same time as the knowl¬ 
edge, is there at certain times and not at other times even 
though it has no cause, and hence is not contingent on any¬ 
thing. [You cannot do so.] And just this also refutes you, sir, 
who think: Just as there is subject-object appearance on the 
covering level, even though it is false, similarly, even 
though ignorance is false and has no relationship at all with 
aspectless ( nirakdra) knowledge in true reality, it still ap¬ 
pears on the covering level as different. 

We, on the other hand, assert that there is a relation¬ 
ship [between false aspects and non-dual knowledge] on 
the covering level because the nature of a knowable object is 
just knowledge, so the appearance of both entails no contra¬ 
diction. When you assert [aspects] have a cause in order to 
avoid this fault, [as you do when you hold that there is this 
relationship], then, because they are a dependent origina¬ 
tion, subject-object are not imaginary, and the unwelcome 
consequence is that they are dependent phenomena ( para- 
tantra), because a dependent origination is not other than a 
dependent phenomenon [in your Yogacara system]. 

If you say: This is in fact' the case, but still, why should 
[false aspects that are dependent phenomena] have to have 
an ultimate level of existence? [In response] we say: Even 
consciousness has no existence other than an own-being 
that arises from conditions, so it is hard to stop [these false 
aspects that have a cause] being necessarily a dependent 
arising with an ultimate level of existence. Then, because 
[dependently originated aspects] are in a sequence, there 
will be the unwelcome consequence that they will not 
be experienced simultaneously, and [you Yogacara False- 
aspectarian] will have forsaken [your] assertion that the 
aspects are false. But if you do not assert even the afore- 
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mentioned aspects, then all sentient beings will always 
experience aspectless knowledge with a locator marking it 
as observable iupcdabdhi-laksana-prnptatva). 

Let it be the case that they do experience [thatnon-dual 
knowledge], but still, through the force of the error intro¬ 
duced by aspects that blinkered people ( arvag-drs ) con¬ 
sciously experience, they do not have the locator that marks 
it as observable, and therefore do not have an apprehension 
that can determine what they experienced, so they do 
not apprehend [the knowledge], like [not apprehending] 
moment by moment [impermanence. In response we say] 
that is not correct, because, even though they would not 
determine the consciousness while experiencing it if there 
were inner or outer aspects (because of the error the experi¬ 
ence of aspects produces), in fact there are no aspects out¬ 
side or inside, so what mistake could aspects cause so that, 
even while they are experiencing [consciousness], thev do 
not determine it is non-dual? 1 " 5 

[If the Yogacara False-aspectarian] then asserts that 
this appearance (samdarsana) of the false aspect is in the very 
nature of error, and it is because of the power of error chat 
there is the experience of the aspect, even though it is non¬ 
existent, [in response we say], this is not right either. In that 
case, does the word "error" refer co residual impressions 
chat produce error (at the time knowledge acts as a cause), 
or just to erroneous knowledge (in the form of a result) 
produced from [632] that sort of residual impression? 136 

In the first position, the aspects have no relationship 
with that cause so it is illogical that they are experienced 
throueh the force of it, because that would lead to the 
absurd consequence [that anything could appear at any 
time or in any place]. And it is also not correct that there is 
a relationship marked by causation, because, as before, that 
would lead to the unwelcome consequence that [a false 
aspect] is a dependent phenomenon. 

As for the second position, there too, sir, there is 
this to say: The aspects will have an identity-marked, not 
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a causation-marked, relationship with that [error] because 
they will be consciously experienced at the same time as 
that [error], and you cannot have a cause and its effect at the 
same time. Therefore, it will be hard to avoid that same un¬ 
welcome consequence that they are dependent phenomena, 
because, like error, [the aspects] are not other than the 
knowledge. 

Let it be the case that there is a single, true, self-reflex¬ 
ive experience ( sva-samvitti ) during sleep [and so on] where 
there are no erroneous subject and object aspects. [In re¬ 
sponse we say] 157 that is not correct, because, even though 
thinking-mind consciousness [in sleep] has the dharma- 
element as objective support, it is not an apprehension only 
through secondary mental factor dharmas, because it is an 
amalgam ( citra-rupatva ) defined as a bundle [of volition, 
feeling, and consciousness skandhas]. 

[If you then argue]: Well then we determine an own¬ 
being, [i.e., essential reality] of the consciousness skandha 
together with its connected [mental factors] free from [a 
bifurcation into] subject and object. [In response we say], 
nevertheless you run into [the problem that it is] an amal¬ 
gam ( citrata ) because, in this case, sir, do you assert there are 
residual impressions ( vasana ) left by error or do you not? 
These are the two options. 

In the first case, just the residual impression left by dis¬ 
torting aspects that settle down [on things] is [basic] igno¬ 
rance. That residual impression is called a potential (. sakti ). 
A potential is a cause, the essence of which is knowledge. 
Therefore, because later and later result [consciousnesses] 
arising as distorting aspects that settle down [on experience 
bifurcated into a subject and object] come from earlier and 
earlier causal knowledge in the form of ignorance, such mis¬ 
taken appearance ( tatha-khyati ) through the force of igno¬ 
rance is tenable ( yukta ) [even though it is not so in fact]. So 
you are forced into [accepting that this non-dual knowl¬ 
edge] is a [subject object] amalgam. You should not say it is 
determined [to be non-dual] from the immediately preced- 
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ing condition, [i.e., the prior instant of non-dual knowledge] 
because of the very fact that that immediately preceding 
condition is the knowledge, just as I have explained it, [af¬ 
fected by ignorance and bifurcated into subject and object]. 

Well then the potentials in the form of residual impres¬ 
sions are many ( bhinna ) [but the knowledge where they are 
stored is one, together with ordinary experience bifurcated 
into subject and object that is always false. In response we 
say], not so, because in true reality [non-dual knowledge] 
is not other than the many potentials, so it would lead to 
the unwelcome consequence that there would be many 
consciousnesses all at once, like the potentials, and I have 
explained the fault in that. Similarly, because the potentials 
would not differ from the one knowledge it will be hard to 
escape the consequence that they are one, like conscious¬ 
ness. So how could they be different because of an immedi¬ 
ately preceding condition? 

When you then assert the second position—that [non¬ 
dual knowledge has] no [residual impressions]—you can¬ 
not avoid the unwelcome consequence that all creatures 
would be liberated effortlessly. 

[If you say, as does the Yogacara Subhagupta], Well 
then, it is established that all knowledge of ordinary folk is 
unaffected by a blue aspect and so on. [That is, the common, 
bifurcated experience of an object such as the color blue and 
so on is utterly false and unconnected with non-dual knowl¬ 
edge.] In that [position, he thinks, he will account for com¬ 
mon experience and] not meet with the unwelcome conse¬ 
quence that the oneness [633] [of non-dual knowledge] is 
forsaken, because it will not be variegated. The presentation 
of it in the form of an experience of blue and so on is because 
it is an experience of that, not because it actually becomes 
C apatti) blue and so on. Thus the aspect, [for example, the 
ordinary, "real" experience of seeing blue and so on] is just 
a form ( prakara ) of apprehension of an objective support, it is 
not identified by its [objective support] ( tadrujrya)} 3s But the 
apparent external appearance of blue and so on that one 



256 


Abhisamaydlamkaraloka Praina-pdramita-vyakhyd 


points to [in the ordinary perception of blue] is not an actual 
knowledge aspect. Rather the perceiver, through ignorance, 
takes knowledge that consciously experiences an experi¬ 
ence of blue and so on to be like that—in the form of the blue 
and so on out there. 

[In response to Subhagupta we say], that too is wrong, 
because if [non-dual knowledge] has no relationship with 
[non-existent] blue and so on then why is it an experience of 
blue? There is no form ( prakara ) of unmoving knowledge 
apprehending an objective support that is not identified 
through that [objective support], so you cannot make a pre¬ 
sentation of an [apprehending] aspect that is not identified 
through its [objective support], because that would lead to 
absurdity. So the [ordinary 7 ] functioning of [bifurcated] 
knowledge is realized just through the arising [of an aspect] 
that has it [the non-dual knowledge] for its nature. Just that 
is said to be the aspect that apprehends the objective sup¬ 
port. And I have already explained the fault in that. 

If you say that there is just no blue and so on at all, [in 
response we say] that is not so, because in that case you 
must explain why, if blue and so on are neither outside nor 
inside, there is the conscious experience of it so clearly 
bursting forth in the non-conceptual mind. And you cannot 
say that it does not appear at all, because everyone's con¬ 
scious experience establishes that it appears. And there is no 
appearance as a clear burst that is the object of a conceptual 
mind that would let vou sav it is determined like that be- 

j j 

cause of ignorance ( mudhatman). 

If you nevertheless reason that a conceptual mind de¬ 
termines [the aspect, in response we say], that is not correct. 
Given that conscious experience is just knowledge in its en¬ 
tirety without an aspect, it.is not tenable that a subsequent 
conceptual mind individually determines aspects of blue 
and so on, because there is no relationship [between the 
conceptual mind and knowledge]. 

If you say being thus, [i.e., an experience of a subject 
perceiving the object blue] is an error, [in response we say], 
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I have explained the unwelcome consequence that [the 
aspect] would be a dependent phenomenon. So how, when 
it is an error, will there be a relationship between it [and 
knowledge]? Therefore, because there is no relationship, 
[the aspect] is not tenable even as the object of a conceptual¬ 
ization because it is not possible to experience blue and so 
on that do not exist. 

[If you say], even if that is the case, still, knowledge 
appearing with variety, [i.e., bifurcated into subject and ob¬ 
ject] is false, but at the pure stage it becomes just non-dual 
[knowledge] with a single own-being, because it is free from 
error. Let me explain [why this is wrong]. You have to 
explain why, if during the impure stage all the knowledge is 
just false, at the pure stage it has arisen with its true nature. 
It is not correct that something true in its nature [634] arises 
from something false, because that does not have the capac¬ 
ity [to produce it]. Alternatively, if it does have the capacity 
why is it false? If something like that is still false, how will 
there still be truth in something else? 

[If you say], well, then, let [pure non-dual knowledge] 
be uncaused. [In response we say], that is also not right be¬ 
cause it leads to the unwelcome consequence that it would 
be permanent and so on. You should also not say [it 
becomes non-dual knowledge] because of separating from 
error. It is indeed the case that at the pure stage all aspects 
cease, but even though that is so, still, even though error 
stops, still aspects would not stop [in a False-aspectarian 
world] because the logic I have already explained demon¬ 
strates that they [the false aspects] have no relationship with 
that [error]. If they are unrelated the absence of one does not 
entail the absence of the other, just as [the absence of] horses 
[does not entail the impossibility of] cows, because that 
would be absurd. 

Well then let [knowledge at the pure stage] be a certain 
[All-mighty's] non-dual knowledge, a single entity estab¬ 
lished by nature ( nisarga-siddha), free of elaboration. [In re¬ 
sponse we say], that is not right because if it is established 
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by nature it will be somebody's non-contingent, specific, 
fundamentally basic reality/ so its existence will never stop, 
and that will preclude ordinary experiences based on 
changing conditions ( pratitya ) and so on. 

Let it be the case that through the force of a causal 
dharma defined by earlier and earlier instants that counter¬ 
act [impure stages] a specific cause produces just the own¬ 
being that a certain [All-mighty] will come to have. [In 
response we say], that really is not elegant at all because of 
the argument that ultimately cause and effect realities are 
not tenable, because, in those ways that I have already ex¬ 
plained, all [the aspects and the end-result] end up unreal. 

So, given that [one] own-being in the form of an [irre¬ 
ducible] building block ( amsa ) of things is not established,, 
when you investigate, because [all things] are devoid of a 
single part, how will many [own-beings] that is a collection 
of those be established? 

Thus it is not the case that [the reason, "because they 
are without one or many own-beings"] is not established 
[as a property of the logical subject, "all things"]. 159 

Qualm: The lack of an own-being ( nihsvabhava) in 
everything, that appears without one or many own-beings, 
does not appear to direct perception because it has some¬ 
thing that is ( bhava ) for its object; nor to inferential knowl¬ 
edge because direct perception does not apprehend the per¬ 
vasion, and if inferential knowledge were to apprehend [the 
pervasion] there is an infinite regress. Hence it is not known, 
so how is it established as a reason? [That is, somebody who 
knows the given reason is a property of the logical subject 
will already know what the reason is there to prove. In 
response we say], no, an appropriate valid cognition deter¬ 
mines that [being devoid of one or many own-beings] is 
a property of the logical subject, so why should there be 
an infinite regress? [There is not] because we have demon¬ 
strated, with the aforementioned inferential knowledge, 
that were there to be an own-being (and there is not) it 
would have to be one or many; 160 and because, amongst 
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those [cases of inferential knowledge where the interlocutor 
has determined the probative reason, but not what is 
proven], sometimes inferential knowledge is by direct per¬ 
ception, and sometimes the pervasion is grasped by inferen¬ 
tial knowledge where the pervasion has been apprehended 
by direct perception. 

It is not contradictory because it is similar to the logical 
subject ( sapaksa) [635] because, if the aforementioned reason 
proves the opposite of what it should prove, turning into a 
reason proving a [single] absolute own-being, how will it be 
able to turn into a reason to prove [that ordinary dharmas] 
are illusions devoid of a truly real nature? When you inves¬ 
tigate the relationship [they might have] with it, through 
identity or through causation, it does not stand up to analy¬ 
sis, because it leads to the unwelcome conclusion that they 
lose what makes something that is ( bhava ), what it is 
(dharmatva). So [illusion] is a commonly accepted example 
[pointing to the fact that something without one or many 
own-beings has no own-being, not to a totally other abso¬ 
lute], so why would this reason tie contradictory, [i.e., prove 
the opposite]? 

If you think: The example is not established endowed 
with both properties for us, [i.e., we do not accept that an 
illusion has "neither one or many own-beings" (the prop¬ 
erty of the proof) nor that "there is no own-being" (the prop¬ 
erty of what is proven)] because we assert [that the absolute 
truth is one, and] illusion and so on partake of the reality 
( vastutva ) of consciousness {vijndna-rupa ).* 61 [In response we 
say], that is not right, because we have demonstrated with 
the aforementioned inferential knowledge that all the con¬ 
sciousness you think is real has no own-being. So this sort of 
reality in things that you point to, through the force of your 
own hope, to establish that illusion and so on are conscious¬ 
ness, even though valid cognition invalidates it, so that the 
example is not established—it is not there at all. 

Let it be the case that you have established that the rea¬ 
son is a property of the subject ( paksa ), and have established 
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[positive concomitance through an example] similar to the 
logical subject ( sapaksa ), still, how will there be the certainty 
about exclusion from an instance dissimilar to the subject 
( vipaksa ), so that it does not become a reason invalidated 
because of the fault that it leaves doubt about negative 
concomitance ( samdigdha-vyatireka-dosa ), [i.e., how do you 
know that there is not an absolute truth above and beyond 
one and many. 162 In response] we say, 163 when X precludes Y 
and excludes a middle it marks X and Y as a mutually exclu¬ 
sive binary, like, for example, 164 something that is ( bhava ) 
that precludes something that is not, and excludes a middle. 
Oneness and manyness are mutually exclusive, relative 
to each other, and exclude a middle, and are, therefore, 
marked as a mutually exclusive binary. When you have a 
mutually exclusive binary, because the presence of one is 
not possible without the exclusion of the other, it obeys 
the law (gamayatah) of the excluded middle, like something 
that is and something that is not. Oneness and manyness 
are marked as a binary where the presence of one excludes 
the other. So how, since there is no middle ( rasy-antara ), 
could there be an opportunity for this fault that you have 
spoken of—an own-being that has its own little hollow 
away from oneness and manyness, a so-called "something 
above and beyond" ( vyatireka ) [disproving negative con¬ 
comitance], such that the reason proves the opposite of 
what is proven? 

Objection: 165 The reason is not established [as a prop¬ 
erty of the logical subject] because it is one part of the thesis 
[that the reason is there to prove] (pratijnarthaika-desatva), 
because one and many are subdivisions of [the opposite of 
the thesis]—an absolute own-being—so the opposites of 
what is to be proven, [i.e., an absolute own-being] and 
proof, [i.e., one or many] are*iot different. Therefore, if what 
is proven is not established, then the reason is not estab¬ 
lished [as a property of the logical subject] either because 
it is not other than it. And if the reason is established, then 
the fact that things have no own-being is established too. 
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Nobody, after all, will assert that a rabbit's antlers and so on 
are something that is really there ( bhava-svarupatva ) when 
[they have already ascertained that] [636] they are neither 
one nor many. „ 

[In response we say], that is not right. We have already 
taught in sufficient detail why the reason is established [as a 
property of the logical subject]. And even though, when the 
reason is established, the absence of an own-being is indeed, 
as it were, established in that mode, still, those who settle 
down on things do not produce the certainty and so on that 
in true reality all things are pervaded by an absence of an 
own-being, because it is so difficult for them to give that up. 
Therefore, because you complete the work by appropriately 
spelling out, in words for those who are obtuse, the fact that 
all things are devoid of an own-being, the reason is not one 
part of the thesis. For example, it is not right to quibble [that 
the person already knows what you are telling them when 
you say], "it is not here because you do not observe what 
marks its presence." 

The absence of an own-being that is proven, then, is to 
be spelled out in words for somebody dull. One settles on 
this. But about this we also say: 1b0 When you exclude the 
pervader (one and many) you establish the exclusion of [the 
pervaded] (an absolute {tdttviki) own-being), just as, when 
you exclude a tree, you exclude a juniper. Therefore the rea¬ 
son is not one part of the thesis because two statements— 
denying a pervaded and a pervader—that are two different 
negative exclusions ( mjavaccheda ) are not synonymous, 
and unless they are synonymous the reason is not one part 
of the thesis. 

But is the distinguishing feature "ultimate" [in the 
original syllogism] not meaningless? Insofar as this incon- 
trovertibly correct method (nyaya) is [knowledge that leads 
to] the ultimate ( paramartlm ), the word ultimate sets forth 
the intellectual awakening ( buddhi ) produced by a reason 
that meets the three prerequisites. 167 That [intellectual un¬ 
derstanding of the ultimate] will, then, have a covering level 
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nature, [i.e., be a conventional truth] ( samvrti). So how will it 
be the ultimate state? If the fact that all things have no own¬ 
being is established through the power of this intellectual 
understanding how are you going to establish it? It is not 
possible to establish it through just that [intellectual under¬ 
standing itself], because something acting on itself entails 
contradiction. 168 Nor does another valid cognition do so be¬ 
cause the unwelcome consequence is an infinite regress. So 
the fact that all dharmas have no own-being is established in 
the absence of this single intellectual awakening, and there¬ 
fore is [the reality of things] not something that [an intellec¬ 
tual understanding] establishes there ( pratipizdita ). 

How right you are. And yet the intellectual awakening 
that you have described is still an ultimate state because it 
harmonizes with the ultimate free from all elaboration. The 
state of no own-being is [established for a student] just 
through that [intellectual awakening] too. And acting on 
itself does not entail contradiction because it establishes 
that the lack of an own-being is the common nature of all 
dharmas, and because the intellectual awakening to that 
[lack of own-being] is included in [all dharmas that have] 
that common mark. For example, when knowledge that all 
dharmas are in a state of perishing arises from the reason 
that they exist and so on, it does not exclude itself. So this is 
not something to quibble about. 

[If you say]: 169 With the words "the state of no own¬ 
being," you are speaking about just the own-being in things 
[637] that are playthings of a non-analytic mind free from 
the superimposed aspects of truly real production and so 
forth. That nature of things is directly perceivable, so the 
absence of own-being that is their own-being is also directly 
perceivable, like the absence of pots in a surface seen to be 
potless. Otherwise, [a plaything of the non-analytic mind 
and its ultimate nature] will no longer be easily indivisibly 
joined together [as two aspects of the same thing] so they 
will no longer be inseparable. Then the [play]thing ( bhava ) 
will not be essenceless (nihsvabhava), because it will have no 
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relationship with essencelessness. It does not have a rela¬ 
tionship marked by causation because [the state of no own¬ 
being] does not have results because it is not an effective 
thing (■ vastutva ). Therefore, since ordinary beings do not as¬ 
certain this [state of no own-being] with their direct percep¬ 
tion, direct perception invalidates it. Similarly, inferential 
knowledge invalidates it too, because one does not observe 
what should be there if it is present, so it is proper to spell 
out in words the fact that the state of no own-being, like the 
pot, is not there at all. And it is hard to escape the fact that 
even the common view ( pratiti) of cow-herders and so on 
invalidates it, because they do not see the moon, for ex¬ 
ample, as essenceless. They think it is what it is. 

[In response we say]: This is not true because it is called 
"the state of no own-being" because it is free from any 
superimposed aspects. Ordinary beings do not ascertain it, 
even though it is grasped by grasping the own-being of 
things, because, like the fact that things disintegrate mo¬ 
ment by moment, through error they superimpose an aspect 
of truly real production that covers it up. So, because they 
cannot ascertain it, they do not directly perceive it, and 
hence [their] direct perception does not invalidate it. 
Similarly, even though it has been grasped, [i.e., even 
though a plaything of the non-analvtic mind and its ulti¬ 
mate nature appear together], because it is not right to spell 
that out in words [for them, because they are not intellectu¬ 
ally ready for the reasoning], it is just the same as if it had 
not been grasped. So it is not marked as something they can 
apprehend if it is there. Hence inference does not invalidate 
it. And because there is the qualification "ultimately" it is 
concealed from the ordinary view of things, so ordinary 
views do not invalidate it. 

And you should not say that in the absence of a seed, 
error is not possible, so how could that [state of no own¬ 
being devoid of any false aspects] superimpose an aspect, 
because false error has no relation with truth. First, it does 
not have the same own-being as that because true and false 
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is a contradiction. Nor is it produced from that because 
something false is not a result. Therefore, when the prior 
principal cause iupadana) is only a covering level reality it 
does not contradict this. Another, prior cause on the cover¬ 
ing level is the cause of that. So error is never without a 
substantial cause because the sequence of causes stretches 
back, like that, in a line that has no beginning. 

Question: How will specific [effects] be determined [by 
specific causes? In response] we say, just like things that are 
truly real, this own-being of something on the covering level 
is contingent on some other covering level cause, so we have 
specific covering level effects determined by specific cover¬ 
ing level causes. 

If you ask why it is on the covering level, 1711 [in response • 
we say], it is said to be on the covering level because its 
capacity to function cannot withstand the analysis of realitv 
(vastn-vicara-vimarda) , and because everything [638] is nec¬ 
essarily (■ vydpta) either real (tathya) or not real because thev 
are marked as a binary where the presence of one excludes 
the other. Therefore, when the real is removed, the opposite 
necessarily crops up in its place. So, since just this [unreal] 
nature pervades all things just because of what they are, 
there is no fault. 

Qualm: 171 Because you cannot prove what you want to 
without a reason, you formulate a reason to prove your the¬ 
sis that all dharmas have no own-being, thereby asserting 
the existence of that [reason] with which [you are supposed 
to prove] your thesis—the absence of an own-being—that is 
non-existence. Thus, the one contradicts the other, and like 
asserting that you are the child of a barren woman, vour 
own assertion entails a contradiction. The absence of an 
own-being in the reason is not proved from itself because a 
thing cannot act on itself, nor from something else because 
the unwelcome consequence would be an infinite regress. 

[In response we say], not so, because the [thesis]—the 
absence of an own-being—is [proved] just from that [rea¬ 
son], and I have already responded to [the objection] that 
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something cannot act on itself and so on. 172 So even though 
cause and effect have no own-being, still they are estab¬ 
lished on the covering level, and because scripture does not 
contradict that, you should also not say that [false aspect] 
contradicts that [state of no own-being]. 

If you think 173 it is still hard for those who say there is 
no own-being to avoid the fault that there is no established 
ground ( asraya ) and so on [on which to base an argument], 
because they have no real things ( artha ), [in response we 
say], that is not correct. The entire convention of inferences 
and things to be inferred operates grounded on a logical 
subject, known even to foolish persons, that is free from 
qualifying dharmas set forth by tenet systems that contra¬ 
dict each other.. A reason connected with that, and an 
example [on which positive and negative concomitance 
is demonstrated] are established as well in the same way. 
Otherwise, the reason, subject, and example would be 
grounded on a tenet system, and then the subject would be 
qualified by a feature established for a single tenet system 
and would become an object of contention and not be estab¬ 
lished for the other [interlocutor to whom the argument is 
directed]. Hence it would be a reason without an estab¬ 
lished ground because the qualified logical subject would 
not be established. Similarly, when the identity [of a logical 
subject] is not established, the example subject is not estab¬ 
lished and hence the convention of what is proven and 
proof comes to an end because there is no knowledge at all 
of fire and impermanence and so on from smoke and exist¬ 
ence and so on, because, [for a logical subject to be a logical 
subject], it is established for a certain [Yogacara] as just 
knowledge completely turned around from what does not 
have consciousness and so on as its nature. 

L«?t it be the case 174 that when you advance ( prayuj ) an 
argument ( sadhana) that establishes the removal of a super¬ 
imposed aspect grounded on [mere] appearance as subject, 
it does not incur the faults of no established ground [on 
which to base an argument] and so on. But still, since you 



266 Abhisamayalamkaraloka Prajna-paramita-iryakhya 

refute that the subject even appears, how will the faults (that 
a ground and so on is not established) not happen to you? 
[In response we say], they do not, because the qualification 
"ultimate" establishes that we are negating a superimposed 
truly real thing on an appearing subject. It is not the same 
as negating [639] the identity ( svarupa ) of a subject. 

If you think: 175 If you have ultimately negated the 
own-being of a subject what other form of it is there left to 
appear? [In response we say], that is not right. An ultimate 
nature does not pervade appearance such that, when you 
remove it, you remove that [appearance], because there is a 
false appearance of two moons, and imaginary whisps of 
hair. And you cannot say that even though two moons and 
so on are false as things that are essentially external, they 
are ultimately true as things that are essentially knowledge 
( jnana ), so the appearance is correct. This is because the 
appearance is variegated and has spatial extension. A 
knowledge that is one cannot be various, [i.e., an amalgam 
of various parts] because that leads to the unwelcome con¬ 
sequence that it loses its oneness. I have already refuted the 
production of many knowledges [that might be posited to 
account for each aspect of diversity]- And [knowledge] does 
not have spatial extension because it has no shape. There¬ 
fore two moons and so on do not partake of the ultimate, but 
still they appear, so their being devoid of an ultimate nature 
does not preclude the fact that they appear. 

Thus 176 one should not assert [that the logical subject] 
truly is (tattvika-bhava). Nor should one assert that it is not 
(abhavd), because that is marked by an absence of something 
that is. Given that something that is is not established, the 
negative particle is used without reference to anything 
( nirvisaya ). It negates something that is not there. The nega¬ 
tion does not apply to anything because what is prior to it is 
not established. Thus the faults of those on the "absolutely 
is" and "absolutely is not" side do not apply to us, [so there 
is an established basis for our argument]. Therefore, it is ir¬ 
relevant to say that each excludes the other [and excludes a 
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middle] (anyonya-vyavaccheda), so it is an inexorable fact that 
one is not negated unless the other is a positive subject, 
because a negative exclusion in the form of something that 
truly is, truly does not exist. 177 Thus*it is established that 
these [non-production and so on] as conceptual objects defi¬ 
nitely do not partake of true reality, because in the absence 
of anything that is or is not, there is no connection between 
knowledge and object known, either directly, or [via reason¬ 
ing] at a remove. 178 [That is, if you argue that there is pro¬ 
duction because there is a correct conceptual understanding 
of it, and that the object of that conceptual understanding 
is then negated, it will only be on a conceptual, or covering 
level, it will not be true reality.] 

And you should not think: 179 There is nothing that is or 
is not, but still, a conceptual understanding arisen from 
residual impressions from a time without beginning is pro¬ 
duced with that object [non-production], like conceiving of 
a rabbit's antlers and so on. This is because conceptual un¬ 
derstanding is unconnected with an external thing ( vastu), 
and thus is necessarily in a cause and effect relationship 

j x 

with its earlier catalyzing knowledge (that, [as thought- 
construction], is no different to it), and is also in an identity 
relationship with the knowledge simultaneous with it (that 
is no different to it). Hence [this thought-construction] is the 
convention [or word for its object] that affirms and denies 
that particular form of the appearance that it has projected. 
Hence there is no production of conceptual understanding, 
because there is no appearance [of anything to it], because 
there is no knowledge produced by the aforementioned 
type of residual impression, [as explained before in examin¬ 
ing the possible own-being of knowledge], so you have to 
explain hc»v there is still conceptual understanding, even in 
the absence of "it is" and "it is not." 180 

[640] Because of this some explain [incorrectly] that the 
meaning ( artha ) the discerning establish through valid cog¬ 
nition is true, and the other that is settled dowm on is false, 
otherwise vou lose what it means to be discerning. [They 
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ask] how do you eliminate all error ( viparydsa ), given that it 
is difficult to eliminate settling down on true and false? 

In response to this we say, because settling is not in the 
form of something that is quite separable from knowledge, 
how, in the absence of that, will settling have a viable 
identity? 185 So, given that all conceptual understanding is 
pervaded by the conception of "it is" and "it is not," in the 
absence of the pervader the pervaded does not exist; so, in 
true reality, all things ( bhava) are free of the mistaken appre¬ 
hension that they "are" or "are not"—they are playthings of 
the non-analytic mind, without an inner or outer core like a 
heap of plantain trees. For those who make an investigation 
in that way with their wisdom eye, going through the eight 
clear realizations—the knowledge of all aspects and so on- 
step by step, a covering level knowledge light in the nature 
of vast compassion and wisdom, like the knowledge certain 
people have of jewels and silver and so on, arises when 
the force of familiarization is complete. It is absolutely free 
from all error signs, is in itself a valid cognition because it 
apprehends things as they actually are, is an experience of 
illusion-like non-dual knowledge because all mistakes have 
been eliminated, and is bom from a pure, covering level 
cause. Because of the dharmic nature of dependent origina¬ 
tion the conceptualization seed [of dualistic error] does not 
sprout again. 

There are then those who say: Sir, true knowledge 
(vidya) destroys ignorance (avidyd), and true knowledge is 
knowledge ( jndna ) of how things are (yathartham), so if 
Tathagata knowledge is a covering [level reality] ( samvrta ), 
[and is not the ultimate] then it is ignorance. So, because you 
will not have produced true knowledge, how will you stop 
ignorance? And to the extent that you have not eliminated 
ignorance how will you be free? 

This [argument] is irrelevant because the common 
view ( pratiti ) of the superimposed dharma of permanence 
and so on is ignorance, and the common view of the dharma 
unharmed by valid cognition opposite to that is true know!- 
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edge. The commonly accepted view presents them con¬ 
nected and unconnected with error, so even though [the 
Tathagata] is a covering level reality (samvrtatva), since it 
rises up as a blocking dharma, understanding reality as it 
acti»lly is, error has stopped. Why, therefore, should a state 
of true knowledge unconnected with that [error] not have 
eliminated that [error], and why should it be irrelevant to 
freedom? 

Thus [the Buddha] intended that the supreme vision 
of true reality is just when yogis with the wisdom eye do not 
see anything that partakes of an ultimate, not when they do 
not see because of an absent condition, like when they close 
their eyes, or are blind from birth, or when they do not pay 
attention. So they will not be free at all if, [641] like [gods] 
arising from [interminable] non-discrimination absorption 
meditation, thev have not eliminated residual impressions 
left by mistakes about "it is" and so on, because those 
residual impressions left by mistakes about "it is" and so on 
produce cankerous obscuration and obscuration to knowl¬ 
edge. Hence just knowledge of true reality as I have 
explained it brings freedom, nothing else because it leads 
to absurd consequences. 

Therefore accept the supreme view of true reality just 
as I have explained above. With it, cankerous obscuration 
and obscuration to knowledge are eliminated because when 
[yogis] directly perceive the view of selflessness that pre¬ 
vents all faults it prevents those [obscurations]. Free from 
obstructions, the knowledge light of yogic direct perception 
then shines out unblocked, like the rays of the sun in a sky 
free of cloud cover and so on, over all the bases of depen¬ 
dent origination without any notion of truly real production 
and so on. This is because it is the nature of consciousness 
to illuminate thff own-being of bases. It will not illuminate 
even something close by if there is an obstruction, but when 
there is no obstruction, since it has a special, inconceivable 
capacity why, indeed, would it not illuminate the basis in its 
entirety? 
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With the correct comprehension of all things in cover¬ 
ing level and ultimate form [yogis] reach the knowledge of 
all aspects. So just this, then, is the supreme path for elimi¬ 
nating all obscuration aixi realizing the knowledge of all 
aspects, and it distinguishes yogis from ordinary beings. 
Yogis are so called because, like magicians, thev properly 
comprehend there are just celebrated ( prasiddha ) [quasi¬ 
entities] in the magical illusion [of the world], without truth, 
and do not settle down on them as true. But those who, like 
children mesmerized by a magic show, settle down on 
[magical illusions] as true are called childish, because, even 
though it is like that, thev fall for the mistake. 

Thus there are no contradictions at all [in our view of 
the two truths and the Tathagata knowledge]. 

Therefore [yogis] who have thoroughly understood 
through logic and scripture that mind is non-dual and like 
an illusion, who are set oh comprehending what is and is 
not truly real, determine conclusively ( vyavasthapya ) with 
knowledge arisen from listening and thinking that the 
real covering level mind is non-dual and like an illusion. 
Having done so, because of the dharmic nature of depen¬ 
dent origination, as powerful yogis they go sequentially 
through the eight clear realizations (the knowledge of all 
aspects and so on), and with a great sense of respect medi¬ 
tate in a long and unbroken meditation until they gain the 
continuum of mere illusion-like, non-dual consciousness 
unencumbered by conceptual thought and obligated [to 
look after the welfare of living beings] until the end of 
[suffering] existence. 

Just this is the principal antidote. The initial conscious¬ 
ness that articulates in a conclusive determination that "it 
is like an illusion" is in harmony with this, but is not the 
authentic antidote. This is because, even according to sys¬ 
tems asserting external reality, you do not place an actual 
basis ( vastu-rupa ) in the mind when you meditate on the 
selflessness of persons. An actual basis is fully compre¬ 
hended by non-conceptual knowledge so it is impossible 
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at the start [of the practice]. Were it to be there, meditation 
would be purposeless. Therefore, there too, this [yogi] on 
the other side is content to be certain about a real basis that 
is just a name, a reflection in a connected series of concep¬ 
tual understandings, a part of which is in harmony with 
understanding true reality. So here, by becoming more and 
more familiar with it in the form of a name, why would 
meditation ( jalpa) [on true reality] not strengthen? 

If you say: The natural inner stillness will gradually 
get tied up with conceptualization, [in response we say], 
therefore the opposite holds true as well. But enough of this 
digression. 


[Commentary on the Eight Thousand, continued] 

[To return to the explanation of the Eight Thousand ]: 
Through the force of the true nature of dharmas, [Subhuti's] 
disquisition in this way on suchness that is delightful in 
all aspects produces a sign to proclaim its greatness, so 
[the Eight Thousand] says. When this disquisition of the 
Suchness of the Tathagata had taken place, this great earth 
went through six changes and there were eighteen great 
signs. The [compound] word ["six changes and eighteen 
great signs"] is for the same [event] because it specifies 
particular actions. It shook, shook greatly and shook vio¬ 
lently, it quaked, quaked greatly and quaked violently, 
stirred, stirred greatly and stirred violently, was agitated, 
greatly agitated and violently agitated, resounded, re¬ 
sounded greatly and resounded violently, and rumbled, 
rumbled greatly and rumbled violently. [The Large Sutra 
adds, "the east rises up, the west sinks down, the east sinks 
down, the west rises up. The north rises up, 5ie south sinks 
down, the north sinks down, the south rises up. In the 
middle it rises up and at the edges sinks down. In the 
middle it sinks down and at the edges it rises up."] There 
the six changes are stirring and rising up in the container 
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world (based on the earth that has or has not been culti¬ 
vated, respectively), and sinking down, going up, going 
down, and resounding with sounds in the world as inhabit¬ 
ants (based on the four classes of beings who are immoral, 
who believe in the gods, who are arrogant, and who have 
knowledge, respectively). Again, the eighteen great signs 
teach just those six changes each subdivided into small, 
middling, and big: from [a small, middling, or big] shaking 
action, up to, [a small, middling, or big] violent rumbling 
action. Alternatively, the six changes are first the middle 
rises up and the edges sink down, second the opposite of 
that, third the east rises up and the west sinks down, fourth 
the opposite of that, and similarly, fifth the south rises up 
and the north sinks down, and sixth the opposite of that.. 
Again you can understand the eighteen great signs [643] 
just like that, [i.e., each of the six changes subdivided into 
small, middling, and big]. 

To sum up [Subhuti] says, It is thus, O Gods, that 
Subhuti the Elder is born after [the suchness of] the 
Tathagata is born after [the suchness of] the aspect of all¬ 
knowledge. 

He is speaking about the [fifteenth], unborn'own-being 
where he says. But he is not bom after [the suchness of] 
form, or of any of the fruits of a holy life, from the fruit 
of a Streamwinner to Buddhahood. Having anticipated the 
doubt that this is the case with. And why? he says. For those 
dharmas, which might be born after [the suchness of some¬ 
thing], or after [the suchness of] which he might be bom, 
they do not exist, they are not got at. This is easy to under¬ 
stand. It is thus because he is like a magical illusion, that 
Subhuti the Elder is born after [the suchness of] the 
Tathagata after [the suchness of] the aspect of the knowl¬ 
edge of paths. 

[Sariputra] explains an own-being [of a practice] that 
does not apprehend [even] suchness where he says. This 
suchness, O Lord, courses in the deep. It does so because 
[Bodhisattvas] cannot get at an own-being of the aspect of 
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the knowledge of all aspects. [644] The Lord agrees, and 
praises him. So it is, Sariputra. 

The Lord's demonstration of Dharma is not without 
results, so [the Eight Thousand] says. But when this disqui¬ 
sition was expounded, the minds of three hundred monks 
were freed from the outflows, without any further cling¬ 
ing. Five hundred nuns obtained the pure, dispassionate 
and unstained dharma-eye. Five thousand Gods, who in 
the past on the accumulation level and so on had made 
completed the necessary preparations the accumulations of 
merit and knowledge, acquired the patient acceptance of, 
i.e., belief in cultivating illusion-like dharmas which fail to 
be produced. That is how some explain. Others say they 
break through to the omnipresent Dharma Element and ac¬ 
quire the realization of "the patient acceptance of dharmas 
that fail to be produced." 

[Because of that patient acceptance they realize the 
reality limit, so, thinking], "What are the circumstances that 
lead those who have set out in the Mahayana to the Hina- 
yana?" Sariputra asks the Lord, The thoughts of those 
Bodhisattvas were freed from the outflcws, without any 
further clinging. What is the reason substantial ( updddna) 
cause, or cause accompanying conditions, of that? The rea¬ 
son is because they did not have wisdom and skillful means. 
Therefore the Lord says, Those Bodhisattvas have honored 
five hundred Buddhas and so on. But they were not up¬ 
held by perfect wisdom and lacked in skill in means. [645] 
And to gather the topic together he says. And so, although 
they had gained the path of emptiness and so on, as want¬ 
ing in skill in means they had realized the reality limit, and 
come forth on the level of Disciple or Pratyekabuddha, 
and not on the level of a Buddha. He employs an example 
to elucidate this: Suppose there is a very huge winged 
(paksin ) because it has two wings (paksa) bird ( sakuni ). He 
uses the word "bird" because a person has a friend and 
enemy side (paksa) and can be a paksin ("takes sides"); and 
he uses the word "winged" because Siva and so on can be a 
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sakuni. It is one hundred, or up to five hundred miles large, 
but without any wings, or with crippled or damaged 
wings. That bird would want to fly down to Jambudvipa 
from the Heaven of the Thirty-three and so on. Could it 
hope to come down on Jambudvipa without damage or 
injury? Sariputra: No, Lord. It is bound to get damaged 
and injured, and when it drops down on Jambudvipa it 
will incur death or deadly pain. [646] He anticipates the 
qualm that his. statement, "No, Lord" and so on is unreason¬ 
able with, And why? and says that heavy things definitelv 
fall from high places and smash and so on because it is in 
their nature to do so. Because of the fact that, whereas, its 
body is huge, the strength of its wings is insufficient, and 
it just drops down from above. The Lord says what his ex¬ 
ample is for with. So it is, Sariputra. Even if a Bodhisattva, 
after he has raised his mind to full enlightenment, would, 
for countless aeons, give gifts and so on, if he is not upheld 
by perfect wusdorn and lacks in skill in means, he is bound 
to fall on the level of Disciple or Pratyekabuddha. Thus 
even those who practice giving and so on fall to the Listener, 
etc., level unless they apply themselves to the Perfection of 
Wisdom and skillful means. This teaches that the practice of 
this pair is primary when going forth [to enlightenment]. 

You should take the own-being mark to have just the 
sixteen aspects they have explained in this way. Thus 
[Maitreya] says. 

They consider own-being [or essential nature] is the fourth 
mark [of the practice] because it marks the marked [target], 
as it were, [as the target]. It has sixteen [aspects]: isolation 
from cankers, tokens, signs, and the side to be shunned and 
its antidote. [It is the own-being of a practice] that is difficult 
to do, is definite [to reach enlightenment that is] the aim 
[motivating it], offers no basis, prohibits settling, is the 
"objective support," is antagonistic, unobstructed, trackless, 
is not a basis, is unborn, and does not apprehend [even] 
suchness. [Ornament 4.29-31] 
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Only [Bodhisattvas] with the wholesome root that aids 
liberation comprehend the aforementioned practices, so to 
explain the aid to liberation [the Lord] says. Furthermore, 
Sariputra, it may be that a Bodhisattva brings to mind 
(. samanvahr ) brings right before his face (amukhikarana ), and 
retains in his mind through the force of certainty, of the 
Buddhas and Lords, past, future and present, the morality 
and so on, but all that after the manner of a sign by abso¬ 
lutely settling down on them. He then neither knows nor 
sees does not understand with either ordinary or extraordi¬ 
nary knowledge the morality and so on of the Tathagatas, 
etc. That is how to construe this. Ignorant of them, blind to 
them, he hears the word 'emptiness/ treats that as a sign, 
and wishes to convert ( parindmaya ) [that] into a full en¬ 
lightenment, because he turns it over (parinamaiia) thinking 
(iti) "just emptiness is full enlightenment." In consequence 
he will remain on the level of a Disciple or Pratyeka- 
buddha. Having anticipated the doubt that this is the case 
with. And why? he says, because of the fact that he is not 
upheld by perfect wisdom, that he lacks skill in means. 

Since [the Lord] is giving this exposition in the aid to 
liberation section, his exposition framed in negative terms 
■must be saying that he "asserts that in this" full awakening 
"to all aspects," "the aid to liberation is" "the wholesome 
[root]" marked by the Perfection of Wisdom and skillful 
means "[that grows into] the perfect achievement of" all the 
Buddhadharmas "giving and so on" that [Bodhisattvas] 
have to achieve through the knowledge aspect that has 
them as objective support "without making them into a 

sign-" 

[As Arya says], here the distinguishing feature of moksa 
("liberation") is separation [from suffering and its causes]. 
Because it helps that part ( bhaga ), it is an aid to liberation 
( moksa-bhagTya ). It is produced by listening and thinking and 
serves as the initial cause [for Bodhisattvas] to enter into the 
[Buddhist] teaching, [648] i.e., into the full awakening to 
all aspects. 
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Hence they fall to the two levels because they are with¬ 
out [this] wisdom and skillful means. Thus [Maitreya] says, 

They assert that in this understanding of aV aspects the 
skillful means that is the perfect achievement of giving and 
so on, without making it into a sign, is the aid to liberation. 
[Ornament 4.32] 

[Sariputra], making clear just what that wholesome 
[root] is, says. As I understand the meaning of the Lord's 
teaching, "In consequence he will remain on the level of a 
Disciple or Pratyekabuddha," although a Bodhisattva may 
be joined to a huge equipment of merit, as long as he is not 
upheld by perfect wisdom and is without skill in means; 
he lacks the good friend, and his attainment realization 
of full enlightenment great enlightenment is uncertain. 
[Question]: Hov r then v T ill they attain [that enightenment]? 
[In response] he says, A Bodhisattva who wants to win full 
enlightenment should therefore develop the perfection of 
wisdom the comprehension of every dharma in all aspects 
and become skilled in means —in faith that has the Buddha 
and so on for its object, vigor for giving and so on, mindful¬ 
ness of the wholesome desire [for enlightenment for the 
sake of others] and so on, and meditative stabilization that 
does not apprehend a doer, act of doing, or deed to be done. 
In this way he is saying that they should procure the five¬ 
fold wholesome root—faith, vigor, mindfulness, meditative 
stabilization, and wisdom (that are not [true] faculties be¬ 
cause the actual faculty [achieved at a later stage of practice] 
is absent [from them]) that is the aid to liberation. Thus 
[Maitreya] says. 

It has five parts: faith that has the Buddha and so on as 
objective support, vigor when it comes to giving and so on, 
mindfulness of the complete aspiration, non-conceptual 
meditative stabilization, and wisdom that knows dharmas 
in all their aspects. [Ornament 4.33-34b] 
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[649] The Lord praises him and repeats what he has 
said with. So it is and so on. Sakra and the Gods, [thinking], 
"Even so, all [Bodhisattvas] with faith and so on will not 
reach right a*id perfect full enlightenment," says, Deep, O 
Lord, is perfect wisdom! Hard to win because those with a 
middling faith and so on cannot reach it, exceedingly hard 
to win is full enlightenment because those with a small 
[faith and so on] certainly do not realize it. Agreeing that it 
is just like that the Lord says. So it is, O Gods. Deep is this 
perfection of wisdom. Hard to win, exceedingly hard to 
win is full enlightenment, [650] if one is weak in wisdom 
does not comprehend dharmas in all aspects, below the 
mark in vigour is not vigorous at giving and so on and 
resolve does not have a meditative stabilization free from 
all conceptualization [of gift and so on], unskilled in means 
has no faith with the Buddha and so on as objective support, 
and if one serves the bad friends is not mindful of the 
benefit-foundations, [i.e., bodhicitta ] and so on. This must be 
saying it is in the nature of things that [Bodhisattvas] with a 
big faith and so on easily know right and perfect enlighten¬ 
ment, and that those whose faith is small know it with diffi¬ 
culty. Implicitly, it is saying those with a middling [faith 
and so on reach] Pratyekabuddha enlightenment and those 
with a small [faith and so on] Listener enlightenment. Thus 
[Maitreya] says. 

They think sharp [Bodhisattvas] easily know perfect enlight¬ 
enment, and those with soft [faculties] know it with diffi¬ 
culty. [Ornament 4.34cd] 

Subhuti, based on the ultimate truth, denies that it is 
hard to win, saying. How (this is in the sense of a rejection, 
i.e., a negation) can the Lord say that full enlightenment is 
hard to win when there is no one who can win enlighten¬ 
ment? Qualm: Why does nobody win enlightenment? Hav¬ 
ing anticipated that with. And why? he says For, owing to 
the emptiness of all dharmas, no dharma exists that would 
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be able to win enlightenment. He means because dharmas 
have not been produced there is none that can be brought 
to enlightenment. [651] He elucidates just that with. All 
dharmas are empty. That dharma also for the forsjtking of 
which dharma is demonstrated the uninterrupted path that 
is there to eliminate cankers, that dharma does not exist. 
And also that dharma which would be enlightened in full 
enlightenment, and that which should be enlightened at 
the stage of the path of freedom, that which would cognize, 
and that which should be cognized as the special path all 
these dharmas are empty. In this manner without taking 
a doer, act of doing, and deed to be done as a basis, I am 
inclined to think that full enlightenment is easy to win, 
not hard to win. 

[All dharmas] are empty, but still it is not easv to win 
enlightenment, so the Lord says, Because it cannot possibly 
come about because a cause has not come about is full en¬ 
lightenment hard to win, because in reality it is not there 
because there is no result, because it cannot be discrimi¬ 
nated, because it has not been fabricated (construe these 
two statements with because it is not an object of ordinary 
or extraordinary knowledge, respectively). He is saying 
dharmas are not produced and hence are not objects of 
knowledge so how could [Bodhisattvas] easily win supreme 
enlightenment. How, then, [do they win it]? They win it 
only with difficulty, because, even when they believe in 
[Buddha]dharmas, only when they have appropriated 
merit and wisdom equipment as an illusory being on the 
yogic covering level do they realize it. 

[652] To give further corroboration of this Sariputra 
says, Also because it is empty it is hard to win, O Subhuti. 
Having anticipate^ the doubt that this is the case with, And 
why? he says. For it does not occur to Bodhisattvas whose 
own-being is like space because they are empty that they 
will win full enlightenment, i.e., there is no such practice 
so it comes about only with difficulty. As such, i.e., as 
without own-being should these dharmas be known in 
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enlightenment. Having anticipated the same qualm with, 
And why? he says, For all dharmas are the same as space. 
What he means is enlightenment comes about only with 
difficulty because [Buddha]dharmas are the same as spate 
and hence devoid of production. Hence enlightenment is 
hard to win. He denies that it comes about easily even on the 
covering level where he says. And, Subhuti, if full enlight¬ 
enment were easy to win, then countless Bodhisattvas 
who are eager for it would not turn away would not turn 
back. Having given a negative explanation, he says posi¬ 
tively, But as countless Bodhisattvas do turn away from it, 
therefore one can discern that full enlightenment is hard 
to win, exceedingly hard to win. 

[653] Since [ultimately] there is no turning away, why, 
because of that, should [enlightenment] come about only 
with difficulty? [654] [Thinking this, Subhuti] says. Does 
form, etc., turn away from full enlightenment and so on. 
He asks whether form and so on that is qualified [by 
suchness] or something other than that, or the suchness 
mark that qualifies [form and so on] or something besides 
that turns back, and to each of his questions which he asks 
having in mind the true nature of dharmas, [Sariputra] 
says. No. 

[656] Having explained in general that [Bodhisattvas] 
cannot turn back on the seven. Joyful and so on levels, they 
also say [it is not possible] on the three Unmoving and so on 
levels with [a series of questions and answers] divided up 
based on knower and known. [Subhuti asks]. Does form [or 
the Suchness of form know full enlightenment, or is the 
dharma which knows full enlightenment other than form 
or the Suchness of form? Should form or the Suchness 
of form, or a dharma <jther than form or the Suchness of 
form be known in full enlightenment? And in each case 
Sariputra responds. No], 

Based on the [eleventh] All-shining, Buddha level 
[Subhuti] says. Does Suchness turn away from full en¬ 
lightenment? Is that dharma which turns away from full 
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enlightenment in Suchness? What then is this, i.e., there is 
no dharma which turns away from full enlightenment, 
when we consider it as it stands in this nature of dharmas 
in emptiness, after the manner of taking no stand on with¬ 
out settling on any dharma at all? Or what, i.e., there is no 
dharma that is that Suchness? Is it perhaps ( kaccit is an 
indeclinable with the sense of the word api-nu) Suchness 
which is turned away? [In each case Sariputra responds, 
No.]. 

[657] In conclusion Subhuti says. Since thus, in truth 
and as things stand, no dharma can be apprehended as 
real, what is that dharma which is turned away from full 
enlightenment? Some say "in truth" means in ultimate 
truth, and "as things stand" means in [their covering] state 
as representations. Others take "in truth" and "as things 
stand" with the fact that knowledge and [object] known 
have no essential true reality, respectively. 

That [enlightenment] comes about easily stands re¬ 
futed based on the covering truth. If it is ultimately proved, 
then the common understanding ( prakrta ) is of no use. 
[Thinking this, Sariputra] says. When one adopts the 
method of considering dharmas which Subhuti the Elder 
uses in this exposition when one explains from the per¬ 
spective of dharmas that are not produced, then in that case 
indeed there is no dharma which turns away from full en¬ 
lightenment. He has in mind that still, on the covering level, 
[a Bodhisattva] does turn away. 

If even just a covering truth does not [turn back], not 
only would direct perception contradict it, but [Subhuti's 
own] assertion would too. [Thinking this, Sariputra] says, 
But then there is no longer any ground for the distinction 
of these three vehicles for the three persons in the 
Bodhisattva-vehicle described by the Tathagata. Accord¬ 
ing to the exposition of the Venerable Subhuti who has 
given an exposition of the non-production of all dharmas 
there should be only one vehicle, i.e. the Bodhisattva- 
vehicle the vehicle {yarn) of the spirit ( sattva ), i.e., mind that 
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is enlightenment (. bodhy-atmaka )—because that is the desti¬ 
nation (yalavyalva), the Buddha-vehicle included within the 
Tathagata level. Then there would be no ground for the 
three Bodhisattvas in those vehicles because the three— 
Listener and so on—vehicles would not be possible at the 
causal stage. He is thinking that in that case [Subhuti] 
would contradict [658] his own assertion. 

"Even though all dharmas are not produced, [Subhuti] 
asserts some sort of Bodhisattva because there is enlighten¬ 
ment, so why should he find himself with no ground for the 
three Bodhisattvas?" [Thinking this, Purna] says. First of all 
Venerable Sariputra must ask the Venerable Subhuti 
(he says this even though he knows, in order to make 
[Sariputra] make [Subhuti] answer) whether he admits 
even one single kind of being whose heart is set on en¬ 
lightenment and who uses either the vehicle of the Dis¬ 
ciples, or that of the Pratyekabuddhas, or the great vehicle, 
i.e., even one being, so there could be an argument over the 
non-existence of three persons. 

[Sariputra] asks just that with, Subhuti, do you admit? 
and so on, and [Subhuti] responds with a counter-question, 
Sariputra, do you see in the Suchness of Suchness even 
one single being whose heart is set on enlightment? and so 
on. [659] Since even what is not produced is not there in true 
reality he says. Not so, Subhuti. Expanding on that he says. 
Suchness, first of all, is not apprehended as of three kinds 
of Listener and so on vehicles. [Thinking], "the statement 
results in a positive inclusion so he might apprehend [one 
undivided vehicle," Subhuti] says. Is then Suchness appre¬ 
hended as of one kind even at least in the form of the great 
vehicle? The reasoning applies equally [to one vehicle as 
well, so Sariputra] says. Not so. To remove any predicate at 
all [Subhuti] says. Do you then perhaps see in Sudhriess 
even one single dharma which would constitute a being 
whose heart is set on enlightenment? [Sariputra] says. 
Not so, in the sense I have already explained. [Subhuti] 
then brings the discussion back to the original topic with. 
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Since thus, in truth and as things stand, such a dharma 
which could constitute a being whose heart is set on 
enlightenment cannot be apprehended, since it is not the 
case that because there is perfect enlightenment on the yogic 
covering level, through the force of that, a Bodhisattva 
ultimately exists, therefore where why do you get the idea 
in the sense: do not still produce such a thought that "this 
one belongs to the vehicle of the Disciples" and so on. 

[660] Connecting the meaning that has inexorably 
emerged from the back and forth of the argument to the 
sign of the presence of the aid to liberation, [Subhuti] says. 
If a Bodhisattva who hears this absence of difference 
because you cannot apprehend a division into three Bodhi- 
sattvas, distinction because you understand they are one 
single taste in suchness, or differentiation because you 
cannot separate them out as different from the aforemen¬ 
tioned form between the three kinds of persons who have 
set their hearts on enlightenment, in so far as they are 
encompassed by identified by the same Suchness, does 
not become cowed or stolid in mind, does not turn back 
(connect these three statements with the perfect practice of 
the small, middling, and big aid to liberation, respectively), 
then one should know that he will go forth to enlighten¬ 
ment. 

The Lord says [that Subhuti's explanation] does not 
contradict the true nature of dharmas with. Well said, 
Subhuti and so on. Since there are different kinds of 
enlightenment Sariputra says. To which enlightenment, 
O Lord, will that Bodhisattva go forth? And the Lord 
says straightforwardly. To the full and supreme enlighten¬ 
ment. 

[661] Enthusiastic [Bodhisattvas who] have produced 
the aid to liberation [enter onto the paths of preparations 
that are] aids to [knowledge that] penetrates [final reality]. 
About this topic [Subhuti] says. How should a Bodhisattva 
behave, how should he train, if he wants to go forth to 
the full and supreme enlightenment? [The Lord] gives an 
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overview with. The Bodhisattva should adopt the same 
attitude towards all beings, and then says, he should pro¬ 
duce an even mind without discrimination, he should not 
hanclle others with an uneven mind it should be free from 
hatred, but with a mind that is friendly thinking about 
their present needs, helpful thinking about their future 
needs. About just these two friendly and helpful minds he 
savs, with a. mind well disposed, in which pride has been 
slain. A mind avoiding harm is without animosity and 
(saying just that) without violence. A mind without hurt 
does not cause fear. As if they were his mother, father, son 
or daughter is straightforward. You should, however, be 
aware that these further instantiate brother, sister, friends, 
advisors, relatives and clan. There you should take each 
of the pairs—mother and father and so on—as one, and 
explain five aspects. As a savior of all beings should a 
Bodhisattva behave towards all beings, should he train 
himself, if he wants to know the full and supreme enlight¬ 
enment. 

This must be saying that [Bodhisattvasl are the protec¬ 
tor of all beings when, with five aspects (an even mind, a 
friendly mind, a thought of benefit, a thought free from 
aversion, a thought free from harming), and with the 
aspects thinking they are my mother and father, brother 
and sister, son and daughter, friends and advisors, and 
I ex tended] family and blood relatives, [Bodhisattvas] gain 
the perfect, warmed, wholesome state [662] that takes all 
beings as objective support. Thus [Maitreya] says, 

Here [the Lord] teaches that the objective support of the 
warmed is all beings, and says an even mind and so on 
towards just them are the ten aspects. [Ornament 4.35] 

Based on the peaked [aids to penetration the Lord] 
says. He should, himself, stand in the abstention from 
all evil, he should give gifts, guard his morality and so 
on, and also others he should instigate to do the same, 
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incite and encourage them. This must be saying that when 
[Bodhisattvas] themselves desist from all evil, stand in the 
practice of giving and so on, and, similarly, induce others to 
desist from evil and to enter into the wholesome, the peaked 
arises on [this special] objective support with [these special] 
aspects of inducement, praise, and enthusiastic support. 
Thus [Maitreya] says. 

The peaked [aids to penetration are] when [Bodhisattvas] 
themselves desist from evil, stand in giving, etc., enjoin 
those on others, and praise and show favor. [Ornament 
4.36-37a] 

Based on the forbearance he says. In the same way he 
should stand in everything from the meditation on the 
truths to the stage when he reaches the certainty that it is 
as a Bodhisattva that he will be saved . . . and also others 
he should instigate to do the same, incite and encourage 
them. He means that just as he explained the peaked objec¬ 
tive support and aspect subdivisions based on [Bodhi¬ 
sattvas] themselves [doing the practices] and [inducing] 
others [to do them], similarly, [663] when they comprehend 
the four truths (suffering and so on), the first result and so 
on, and the Joyful and the other levels, the forbearance 
arises on [this special] objective support with [these special] 
aspects of inducement, [praise, and enthusiastic support] 
for just these. Thus [Maitreya] says. 

Similarly, the forbearance is knowledge of the four truths 
underpinned by self and other. [Ornament 4.37ab] 

Based on the highest dharmas he says. In the same 
way he should stand in the stage . . . when he matures 
beings, and also others he should instigate to do the same, 
incite and encourage them. When he longs eagerly for all 
that and trains himself in it, then everything will be 
uncovered to him from form the Bodhisattva's direct 
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knowledges and so on to the established order of the good 
dharma Buddhahood. This must be saying that when 
[Bodhisattvas] themselves stand in the stage of maturing 
beings and so on, and induce others, [praise, and enthusias¬ 
tically support them] in that, on [this] objective support 
with [these] aspects there are the highest dharmas. Thus 
[Maitreya] says. 

Similarly, you should know the highest dharmas, where [he 

saysl they mature all beings and so on. [Ornament 4.37cd] 

Furthermore these aids to penetration each are sub¬ 
divided into three classes: small, middling, and big. There 
they give an exposition of the small warmed [aids to pen¬ 
etration] based on [Bodhisattvas] who produce even and 
friendly minds and do not harm others at the present time, 
of the middling based on those with the triad of helpful [or 
beneficial] and so on thoughts who intend to benefit others 
in the future, and of the big based on those who produce the 
thought that [all beings] are mother, [father, brother, sister] 
and so on and want to supply others with what they want in 
the present and future. They explain the small peaked based 
on those who want to stop the cause of other's suffering by 
themselves abstaining from evil and enjoining others to do 
so, the middling based on those with an eagerness to unite 
others with the cause of happiness who themselves stand in 
the perfection of giving and so on and cause others to do so, 
and the big based on those with an intention to remove what 
causes others to make a mistake about suffering and happi¬ 
ness by turning themselves and others towards meditation 
on the twelve-linked dependent origination. They explain 
the small, mic^iling, and big forbearance based on those 
who, by [standing] "in the same way in everything from the 
meditation on the truths to the stage when they reach the 
certainty that it is as Bodhisattvas that they will be saved," 
wish to join others to the noble path, the first fruit and so on, 
and to Buddhahood, respectively. Nevertheless, you should 
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grasp that the big forbearance has many instants. Still, with 
the statement that, "[Bodhisattvas should stand in the stage 
when] they mature beings, that everything will be uncov¬ 
ered [to them from] form to the established order of the 
good dharma," they explain the small, middling, and big 
highest dharmas based on those who want to mature others 
in the three vehicles without qualification, to unite others 
with the Bodhisattva path in particular, and to found for 
others the absolutely foremost total perfection, respectively. 

The statement [in the Treasury of Knowledge] that, "The 
highest dharmas are also a single instant just like the big for¬ 
bearance" is governed by [the path of preparation practiced 
for] your own welfare, while here the small, middling, and 
big subdivision is an explanation of [the paths of prepara- 
tion] governed by the welfare of others. Since some things 
are better, and some things are best for those who put the 
welfare of others foremost, [664] this does not preclude that. 

Why is there an exposition of the aids to penetration 
for each clear realization chapter? Let me explain. In the 
three knowledge of all aspects and so on clear realiza¬ 
tion chapters differentiated by the clear understanding 
(■ vibhavana ) of all aspects, paths, and bases, respectively, the 
ordinary aids to [knowledge that] penetrates [reality] pre¬ 
cede the realization of the extraordinary 7 paths of seeing and 
meditation. But in the three awakening to all aspects and so 
on clear realization chapters particularized by higher and 
higher stages of meditation ( bhavana ), knowledge without 
outflows systematized as the special path in all its aspects is 
produced gradually in small, middling, and big stages. 

Some say they are designated aids to penetration and 
so on to refute that [the different stages of the special path] 
arise simultaneously 7 . 

The sixteenth, Suchness Chapter, of the Light 
for the Ornament for Clear Realizations: A 
Commentary on the Perfection of Wisdom 



Ornament Chapter Four, Ligltt Chapter Seventeen: 
Attributes , Tokens , and Signs of Irreversibility 


[665] [Maitreya] has to explain the irreversible Bodhi- 
sattva Sangha because the irreversible Bodhisattva Sangha 
has the aforementioned aids to penetration, as well as the 
paths of seeing and so on. [This Sangha] is standing on the 
path of preparation systematized as the aids to penetration, 
similarly standing on the path of seeing systematized as the 
forbearances and knowledges, and again standing on the 
connected path of meditation. So it is in three places. Thus 
[Vlaitreya] says. 

Here, starting from the aids to penetration, Bodhisattvas 
who are ( varttante ) on the paths of seeing and repeated 
meditation are the assembly of those who have not [turned, 
and will not] turn back ( avaivarttika). [Ornament 4.38] 

You should know that the twenty attributes [or as¬ 
pects] ( akdra ) of [Bodhisattvas] on the aids to penetration 
who turn away from form and so on, and do not doubt and 
so on are signs that they will not turn back. Thus [Maitreya] 
says, 

[The Lord] proclaims twenty signs ( liriga ), beginning with 
turning away from form and so on, that are the mark 
(.laksana ) [that Bodhisattvas] standing on the aids to penetra¬ 
tion are irreversible ( avaivarttika ). [ Ornament 4.39] 

First, to teach that they turn away ( nivrtti ) from form and so 
on because it has suchness for its own-being, [Subhuti] says. 



288 Abhisamayalamkardloka Prajna-pdramita-in/akhyd 

What, O Lord, are the attributes, tokens and signs of an 
irreversible Bodhisattva, and how can we know (he is ask¬ 
ing about the sign ( nimitta ) that a realization is uncontami¬ 
nated) that a Bodhisattva is irreversible? There "attributes" 
•or "aspects"] bring in-antidotes, "tokens" [or "signs"] 
(linga) are indicators of who somebody basically is, and 
[causal] "signs" ( nimitta ) are the conditions through which 
you experience them. Alternatively, "attributes" are the 
special feature of physical delight [when Bodhisattvas] 
horripilate and shed tears; "tokens" the special feature of 
voice when they ask with delight and so on [for Mahayana 
instruction]; and "signs" the special feature of practice 
when they listen to, bear in mind, recite, and worship [the 
Perfection of Wisdom] and so on. Or else each word [666] 
explains the one that precedes it. In response [the Lord] 
says. The level of the common people, the level of the 
Disciples and so on—they are all called the "Level of 
Suchness" because all levels are illusion-like. He reiterates 
just that saying. With the thought that all these are, 
through Suchness, not two, nor divided, not discrimi¬ 
nated, undiscriminate, he enters on this Suchness, this 
nature of Dharma. After he has stood firmly in Suchness 
ascertained through reasoning and scripture that there is 
nothing that would make it otherwise he neither imagines 
nor discriminates, respectively. In that sense does he enter 
into it. When he has thus entered on it, even when he has 
left there the circle of retainers where he has heard about 
Suchness he does not hesitate and so on. On the contrary 
because of turning away from form and so on he firmly 
believes w T hen thinking that 'it is just thus, just Suchness' 
it is true, and other than this is ignorance, and like that he 
plunges in when listening. But he does not prattle away 
about eveiything that comes into his head because 
[Bodhisattvas] make things clear without seizing on them, 
he only speaks when it is profitable, and not when it is 
not profitable making clear the fact that things are like 
illusions. Because they apply themselves to meditation on 
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the true nature of dharmas they do not look down on what 
others have done or not done what they should or should 
not do. Endowed with these attributes, tokens and signs 
a Bodhisattva should be bom in mind as^rreversible from 
full enlightenment. You can ascertain it through proper 
inference, based on [Dharmaklrti's] axiom, "When you infer 
the production of a result from a collection of causes it is 
called a sva-bhava ("essential property") [reason]- because 
[the production] is contingent on no other factor." 

[667] To teach that when they have perfect faith they 
extinguish doubt [the Lord] says. Furthermore, an irre¬ 
versible Bodhisattva does not pander to Shramanas and 
Brahmins of other schools does not gaze with adoration 
upon their faces in the hope that they might have an under¬ 
standing of true reality that must be known and so on tell¬ 
ing them that they know what is worth knowing, that they 
see what is worth seeing. He pays no homage to strange 
Gods, offers them no flowers, incense, etc., does not put 
his trust in them does not take them as true refuge. About 
the fact that because their prayer has been answered they 
have extinguished the eight inauspicious places of rebirth 
he says, He is no more reborn in the places of woe. He thus 
explicitly says they do not take birth in hell, as a driven 
being, and as an animal, so by implication you can know 
that they are not born with a wrong view, where the sacred 
words of a Buddha are not heard, and in a border region. 
Nor does he ever again become a woman. You can gather 
from this statement that precludes the female state that they 
are not in a state where they are severely retarded or a deaf- 
mute. The sense of the word ca ("nor") conveys that they do 
not take birth as a Long-lived god. 

[668] About [the fourth sign], compassionately joining 
themselves and others to wholesome dharmas he says. An 
irreversible Bodhisattva undertakes to observe the ten 
avenues of whole action. He himself observes, and he 
instigates others to observe, abstention from taking life 
destroying the life of others, abstention from taking what is 
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not given removing by theft the goods of others from their 
place, abstention from wrong conduct as regards sensual 
pleasures having sex with women and so on in an inappro¬ 
priate part of the body and so on, [669] abstention from 182 

distilled liquor {sura) (brewers ( budha ) know there are three 
types: some made with molasses along with the cane, some 
with honey, and some with the water of crushed kinva), 
maireyam made by cognoscenti out of the liquid raw mate¬ 
rial for molasses and dhdtakT, and intoxicants ( madyam ) that 
tradition ( smrti ) says cause intoxication if you eat or drink 
them. Since these three are inimical to all bright dharmas 
[the Lord] says, that tend to cloud the mind, because as 
an unwelcome consequence [of drinking] that happens as 
well. 183 

abstention from lying speech saying what is not true, 
malicious speech words that divide others, harsh speech 
saying things that are unpleasant, indistinct prattling all 
statements that cause cankers to arise, covetousness un¬ 
bridled greed for others' goods, ill will malice towards 
beings, wrong views nihilism. Even in his dreams, in 
each and every way (sarvena by the practice of mantra 
and so on, sarvam with any beings in mind, s arvathd even 
in the smallest and so on manner, sarvam even the thought) 
he never commits he does not do offenses against those 
ten precepts, and he does not nurse such offenses in his 
mind. 

About [the fifth sign of irreversibility]—giving and so 
on dedicated [to full enlightenment] with all others as the 
object [that Bodhisattvas do] through the exchange of self 
fo» others—[the Lord] says. Furthermore, when an irre¬ 
versible Bodhisattva masters makes it their own a text of 
dharma a sutra and so on, and offers it to others gives it 
together with the result, he has in mind the welfare and 
happiness of all beings, and he offers that gift of dharma 
in common to all beings, without distinction. 
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[670] About [Bodhisattvas I with a perfect Dharma 
understanding who have no hesitation with regard to deep 
dharmas he says. Furthermore, when deep dharmas are 
being taught, a Bodhisattva does not hesitate over other 
paths, based on not having completely reached the path, 
does not become perplexed follow the right path, but in¬ 
correctly, does not doubt a reservation when the different 
wholesome states of the lineage dharmas do not [seem to] 
increase, does not get stupefied because of having no 
understanding at all. 

About [Bodhisattvas] with an altruistic practice who 
are endowed with friendly deeds of body, voice, and mind 
he says. He only says what is beneficial endowed with 
friendly deeds of body they set out the future path [for 
others], similarly speaks gently their perfect deeds of voice 
give them well measured speech, and speaks in modera¬ 
tion motivated entirely by kind thoughts they make what 
they say pleasing to hear and so on. 

[Bodhisattvas] with perfect practice do not meet with 
the five hindrances—sensuous desire, [i.e., desire that 
makes them act to gratify their longing for the experience 
of sense objects], ill will, [the triad of] sloth, torpor, and 
excitedness, a sense of guilt, and doubt. Where he says, He 
has little sloth and torpor, by implication he is speaking 
about [this eighth mark]. 

About [Bodhisattvas] who have cultivated the antidote 
and destroy all latent tendencies ( anusaya) towards igno¬ 
rance and so on he savs, and he loses all latent biases 
( anusaya ) to evil. [These are ignorance, attachment, hatred, 
pride, cankerous doubt, and wrong view, all of which pre¬ 
suppose a state with outflows.] Because they do not have 
the latent tendencies with outflows systematized as igno¬ 
rance and wrong view they "lose all latent tendencies," but 
[they do] not [eliminate the latent tendency] with outflows 
[for attachment] systematized as a desire [for sex] ( kama ) 
and [grasping for a new] existence, because Bodhisattvas 
intentionally take [rebirth in suffering] existence. 
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[671] About those who are always fully collected and 
therefore mindful and introspective he says. Whether he 
goes out ( abhikrama) comes or comes back ( pratikrama ) goes, 
endowed with introspection his mind does not wander, 
but perfectly mindful his mindfulness is fixed before him. 
To avoid slovenly postures when he steps on the ground he 
knows what he does, and when he lifts up or puts down 
his feet in order to avoid places where there are little 
creatures he neither loiters goes too slowly nor hurries 
before planting one foot firmly on the ground does not lift 
up the other foot but remains at ease quietly aware. 

About those with clean habits so that the robes and so 
on that they use are clean he says. His robe is free from lice, 
his habits are clean, has few problems is rarely ill, and his 
afflictions are few is rarely hurt by others. 

These are the eleven attributes [signifying Bodhi- 
sattvas] at the stage of the warmed [aids to penetration 
who will not turn back]. 

About the absence of 80,000 families of worms in their 
bodies because their wholesome roots have lifted them 
above all the world he says. In his body the eighty thou¬ 
sand families of worms which are present in the bodies of 
other beings cannot in each and every way (sarvena even 
in that tiny form, sarvam all families of worms, sarvatha in 
their different colors and so on, sarvam all eighty thousand 
in number) develop. Having anticipated the doubt that this 
is the case with And why? he says, because his wholesome 
roots have elevated him above the whole world. 

[672] About [Bodhisattvas] whose thoughts are not 
crooked [or devious] because their wholesome roots are 
pure he says. And as those wholesome roots of his go on 
increasing, in due course he will gain the perfect purity of 
body a form ornamented with the [Buddha's] major marks, 
and speech in the form of Brahma's voice and so on. They 
say both of these result from the perfect purity of thought, 
so, to explain perfect purity of thought in more detail, 
just because it is primary, [Subhuti] says. What should be 
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known as perfect purity of thought on the part of this 
Bodhisattva? [The Lord replies]. As those wholesome roots 
of his go on increasing, in due course he will gain a state of 
mind where he has few cares because they are indifferent 
to gain and so on, and is free from treachery because they 
do not hide faults that are there, deceit because they do not 
pretend to good qualties that are not there, crookedness 
because they tell things as they are, and craftiness because 
they are not miserly and so on. In addition his perfect 
purity of thought also consists in that he has transcended 
the level of Disciples and Pratyekabuddhas because they 
are predisposed to the Mahayana. 

About those who are indifferent to gain and honor 
and so on and induce [others to attempt] the twelve ascetic 
practices [the Lord] says, [673] Furthermore, an irreversible 
Bodhisattva is not one to attach weight to be predisposed 
to gain acquiring goods, honor great respect, or fame 
praise, or to robes and so on. There the twelve ascetic prac¬ 
tices are refuse-rags wearer, three-robe wearer, exclusively 
[coarse] wool wearer, alms-food eater, single-sitter, later- 
food-refuser, jungle dweller, tree-root dweller, open-air 
dweller, cemetery dweller, sitter, and natural-bed user. 

About those with a special practice of giving and so on 
who do not produce miserly thoughts and so on mimical to 
the perfections he says. He is not one who is full of envy 
and meanness. By implication, you should understand the 
sides inimical to all the perfections. 

About those who attain the practice of the Perfection 
of Wisdom that does not conflict with the true nature of 
dharmas, because all dharmas are brought together in the 
true nature of dharmas, he says And, when deep dharmas 
are being taught, he does not lose heart; but his intelli¬ 
gence becomes steady because you cannof sway it, his in¬ 
telligence goes deep because it sees the subtle topic. With 
respect he hears the Dharma from others. All the dharmas 
which he hears from others he unites with connects to 
the perfection of wisdom, and also all worldly arts and 
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professions he unites, thanks to the perfection of wisdom, 
with the nature of dharmas. There is not any dharma 
which he does not see as yoked to the nature of dharmas, 
and each dharma he sees simply as engaged in that 
effort. 

[674] About those who have taken the world of beings 
as their own self and for the sake of others are eager even for 
hell he says. Furthermore, Mara, the Evil One, conjures up 
a vision of the eight great hells and so on and says, "Those 
Bodhisattvas, described by the Tathagata as irreversible, 
have been reborn in the great hells. Just so you also, since 
you have been described as irreversible, will fall into the 
great hells. Confess by giving up the thought of enlighten¬ 
ment you have taken that that thought of enlightenment 
was an error! Abandon it by not producing it again. What is 
Buddhahood to you?" and so on. If even then the mind of 
the Bodhisattva does not waver does not vacillate, is not 
put out does not give up [the thought of enlightenment] 
that has been taken, if he is certain in his knowledge that 
an irreversible Bodhisattva cannot possibly be reborn 
against his will in the hells, then this is another token of 
his irreversibility. 

These are the six attributes [signifying Bodhisattvas] 
at the stage of the peaked [aids to penetration who will not 
turn back]. 

[675] About those whose convictions are from realiza¬ 
tion and so are not swayed by others he says. Furthermore, 
Mara, the Evil One, may come along in the guise of a 
Shramana, and say: "Give up what you have heard up to 
now . . . 'What you have heard just now, that is not the 
word of the Buddha. It is poetry, the work of poets. But 
what I here teach to you, that is the teaching of the 
Buddha, that is the word of the Buddha'" . . . But if, even 
when he has heard these words of Mara, he does not 
waver, but flees back to the nature of dharma, to Non¬ 
production, to Non-stopping, to the Uneffected (he makes 
these four statements because they understand that the four 
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noble truths of suffering and so on are like illusions), then 
he is not one of those who put their trust in others, i.e., 
they realize because they see the true nature of dharmas 
directly, not because they are convinced by others. To eluci¬ 
date just this with an example he says. An Arhat, a monk, 
whose outflows are dried up, does not go by someone else 
whom he puts his trust in, but he has placed the nature 
of dharma directly before his own eyes, and Mara has no 
access to him cannot capture him. Just so an irreversible 
Bodhisattva . . . cannot, by his very nature, backslide into 
the level of the Disciples and Pratyekabuddhas because 
it is impossible that they would turn back, he is fixed on 
all-knowledge takes a stand only there. Enlarging on just 
that [676] he says he ends up in perfect enlightement. It is 
quite certain that a Bodhisattva who stands firmly in the 
element of irreversibility cannot possibly be led astray by 
others and so on. 

[677] About those who, expert in the Buddha's skillful 
means, know Mara when Mara expounds a counterfeit path 
he say#. Furthermore, someone will come to the irrevers¬ 
ible Bodhisattva and say: "A journey in birth-and-death 
is this coursing in the Perfection of Wisdom, and not the 
journey of someone who is in quest of enlightenment. Put 
an end to suffering (he has left out "by meditating on the 
four noble truths") right here in this very life. Aye surely 
it is painful that even right here you still have not finished 
this personality of yours, you will still not, later on, have 
the final outcome [of nirvana] because you have not realized 
the true nature of dharmas. So why, then, do you think of 
taking by the force of prayer and so on upon yourself for 
the sake of beings another one [of these suffering personali¬ 
ties]?" [Mara tries to dissuade Bodhisattvas in other ways. 
Finally the Lord says]. It is quite certain that a Bodhisattva 
must be irreversible from full enlightenment if, when this 
is being said and expounded, his mind does not waver and 
is not put out. They know it is Mara expounding a different 
path so they do not turn back. 
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Let these be the pair of attributes [signifying Bodhi 
sattvas] at the forbearance stage. 

About those who have purified the three circles, [i.e. 
do not apprehend a doer, act of doing, or deed to be done] 
and do the practice in which the Buddhas everywhere re 
joice he says. If the mind of a Bodhisattva who has hearc 
from a stranger ( paratah ), i.e., from a stranger ( parasmdt ' 
who is just Mara these discouraging remarks "that is nol 
the word of the Buddha" and so on, is not carried off from 
the true nature of dharmas, if his mind does not go back, 
if he does not change his mind (construe these with the 
prepara tory, fundamental, and subsequent stages, respec¬ 
tively), if he recognizes those deeds of Mara for what they 
are, then it is quite impossible that he who courses 
correctly in the perfections, i.e., courses in the deeds 
sanctioned by the Buddha should not reach all-knowledge. 
[678] In conclusion he says. If a Bodhisattva recognizes 
the deeds of Mara and so on, if he perceives those deeds 
of Mara for what they are, then this is another token of 
irreversibility^. 

Let this be the one attribute [signifying Bodhisattvas] 
at the highest dharma stage. 

Just these aforementioned attributes mark Bodhi¬ 
sattvas standing on the aids to penetration as those who will 
not turn back from perfect enlightenment. Thus [Maitreya] 
says, 

They turn away from form, etc., extinguish doubt and bad 
rebirth, themselves undertake to observe wholesome [ac¬ 
tion] and join others to that, give [the gift of Dharma] and so 
on underpinned by, [i.e., focused on the welfare of] beings, 
do not hesitate even about the deep topic, do friendly [deeds 
of] body, etc., do-not meet with the five hindrances, destroy 
all latent tendencies, are mindful and introspective, have 
clean robes and so on, do not have worms in their bodies, 
do not entertain crooked thoughts, do the ascetic practices, 
are not stingy and so on, move yoked to the true nature of 
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dharmas, seek out the hells for the sake of the world, are not 
led astray by others, know "It is Mara" when Mara shows 
a different path, and do the practice in which the Buddhas 
rejoice. Those on the warmed, peaked, forbearance, and 
highest dharma stages with these twenty signs do not turn 
back from enlightenment. [Ornament 4.40-45] 

After the signs that [Bodhisattvas] standing on the aids to 
penetration will not turn back, [Maitreya] has to explain 
the sixteen instants of the forbearance and knowledge of 
dharma in suffering and so on that are the signs that those 
standing on the path of seeing will not turn back. Thus he 
says, 

You should know that the six, five, and five forbearance and 
knowledge instants mark Bodhisattvas on the path of seeing 
as irreversible. [Ornament 4.46] 

[679] There [at Eight Thousand 331, talking about for¬ 
bearance and knowledge of dharma in suffering when 
Bodhisattvas] turn away from an understanding of the form 
dharma and so on, he says, Furthermore, an irreversible 
Bodhisattva does not piece together a perception of form 
does not produce a fixed distinguishing feature, etc., nor 
produce make anew one. Having anticipated the doubt 
[that this is the case] as before with. And why? he says, For 
the irreversible Bodhisattva who has through dharmas 
which are empty of their own marks definitely entered on 
the certainty that he will win salvation as a Bodhisattva, 
i.e., realized the forbearance and knowledge of dharma in 
suffering does not apprehend because [Bodhisattvas] do 
not apprehend an understanding of form and so —dharmas 
that are empty of an own-being in their true dharmic nature 
even that dharma, and so hence he cannot piece it together, 
or produce it. One says therefore that "a Bodhisattva is 
irreversible if he patiently accepts the cognition of non¬ 
production" has got the forbearance as he has explained it. 
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[680] Knowledge of dharma in suffering is when [a 
Bodhisattva'?] thought of unsurpassed enlightenment is 
firm. Hence [the Lord] says. Furthermore, Mara, the Evil 
One, comes alon^ in the form of a monk and tries to deter 
the Bodhisattva with the words: "The same as space is 
this all-knowledge. It is a dharma which is not, it is non¬ 
existent. The three statements are to elucidate non-existence 
on the paths of seeing and meditation, and special paths, 
or, alternatively, at the preparatory, [fundamental, and sub¬ 
sequent stages of meditative stabilization]. Who can anoint 
himself for it, who fully know it? There is nothing that 
could be fully known and so on. Revealed as a deed of 
Mara is this teaching that 'one should know full enlight¬ 
enment/ it is not the Buddha's teaching." A son or daugh¬ 
ter of good family should then cognize, realize and know 
(connect these with listening, thinking, and meditation) that 
this kind of critical examination is just a deed of Mara. 
After he has made this reflection, he should make his 
mind firm because nothing can assail ( nirantaraya) its core, 
unshakeable because it gives direct perception of the true 
nature of dharmas, and safe 184 because others cannot reach 
it. Alternatively connect these with the thought that is not in 
error when [Bodhisattvas first] fully entertain it, when they 
practice it, and in its motivating aim. 

Subsequent forbearance and knowledge of suffering is 
when they turn back from the thought of the Listener and 
Pratyekabuddha vehicles so he says. Furthermore, an irre¬ 
versible Bodhisattva is one who has turned away from 
the level of the Disciples and Pratyekabuddhas and pro¬ 
ceeded in the direction of all-knowledge. There [the Sfitrn] 
explains that the two—proceeding to truth that is a reverse, 
and not turning away from truth that is an advaace—are a 
reversal and a non-reversal here, not just the usual reversal 
or the usual advance because that does not constitute 
exactly what they mean. [The Lord uses these words here] 
because at the third instant, connected with subsequent 
knowledge, there can be a fall to the level of a Listener and 
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so on, because [this instant of the Bodhisattva's path of see¬ 
ing] heralds the arrival of [knowledge] that counteracts the 
three realms. Hence he is saying [the sign of irreversibility] 
is the attribute of turning back from those [vehicles]. 

[681] Subsequent knowledge of suffering is when, be¬ 
cause of their capacity to investigate dharmas, [Bodhi- 
sattvas] extinguish the branches of the concentrations and 
so on. Hence he says, According to plan he enters into 
the first, second, third and fourth trance (dhyana)' and, by 
implication, the sequence of nine meditative attainments 
(. samdpatti) and so on, and he dwells in those four trances 
experiencing the concentrations ( dhyana ) face to face in 
order to live at ease in the here and now [for the sake of 
others]. He becomes a complete master over the trances 
does not realize them as results, i.e., he enters into the 
trances takes them as objective supports to teach that the 
subsequent knowledge realization [Bodhisattvas] attain (by 
eliminating this or that branch) counteracts the Form and 
Formless Realms, but his future rebirth is not determined 
by their influence because they take hold of a personality 
that is appealing to beings. It is on the dharmas of the 
sphere of sense-desire that he bases his rebirth because 
■it is not tenable that Bodhisattvas attain freedom from at¬ 
tachment at the subsequent knowledge of suffering stage. 
Construe it like that. 

[Fifth], forbearance and knowledge of dharma in the 
origin is when they have removed the unwholesome, and 
have a lightness of body and mind, so he says. Furthermore, 
by removing the conceptualizations that [the path of] seeing 
has to eliminate, an irreversible Bodhisattva produces a 
lightness of body and mind whereby they do not attach 
weight to a name, nor to title or fame ( klrti-sabda-sloka ) (he 
says both because they could be honored for outer or iftner 
reasons). He does not get attached to name. His mind 
remains undismayed, i.e., they do not feel unhappy even if 
they do not make a name for themselves and so on because 
they know all dharmas are empty of their own marks, and 
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interested only in the welfare of all beings. Whether he 
goes out or comes back, his mind does not wander, and he 
remains ever mindful. 

Knowledge of dharma in the origin is when, habitu¬ 
ated to the fact that things are like an illusion, skillful means 
prevents them from settling down on the enjoyment of 
sense objects, [682] so he says. When he lives the life of a 
house ( agara ) house (grha) holder, he has not great love for 
does not settle down on pleasant things they have, and he 
does not want seek out them what they do not have too 
much. With disgust because they know [and are motivated 
by] the illusion-like dharma of nirvana and fear he pos¬ 
sesses all pleasant things. Elucidating just that with an 
example he says. Situated in a wilderness infested with 
robbers one would eat one's meals in fear beholding life- 
threatening, etc., dangers, and with the constant thought 
of getting away not with repose because of being scared. 
Just so an irreversible Bodhisattva who lives the life of a 
householder, possesses any pleasant things he may have 
simply without caring some say for future things, others at 
the preparatory stage [of meditative stabilization], without 
eagerness for present things or at the fundamental stage, 
without attachment for past things or at the subsequent 
stage. He connect this with the above [Bodhisattva] living 
the life of a householder is one of those people who does 
hot care for dear and pleasant forms that give pleasure 
and ease. 

[683] Subsequent forbearance and knowledge of the 
origin is when they see the shortcomings in objects ( visaya) 
and always remain chaste, so he says, Those who live the 
lives of householders and who are involved in the five 
kinds of sensuous pleasures do not earn their living in 
an irregular way by going into debt and not repaying, and 
by charging a high interest rate and foreclosing on debts 
owed, 185 but in the right way (dharmena) dictated by what is 
just, not in the wrong way ( adharmena ) because they are 
always chaste. Neither do they incur death in a state of sin. 



Light for the Ornament for the Clear Realizations 301 

nor do they inflict injuries harm on others because their 
mind-streams are moistened with [compassionate] calm 
abiding. Having anticipated the doubt that this is the case 
with. And why? he says. For they have incited all beings to 
win the supreme happiness—these worthy men and so on. 
Some say the sixteen epithets “worthy men" and so on are 
praise, others that they are because they gain the sixteen 
instants, respectively, marking the path of seeing. 

[684] Subsequent knowledge of the origin is when they 
live the pure life with perfect means that is the true nature 
of a worthy person, so he says, Furthermore, Vajrapani, the 
name of a certain particularly distinguished great Yaksha, 
constantly follows behind the irreversible Bodhisattva. 
Unassailable, the Bodhisattva cannot be defeated by ei¬ 
ther men or ghosts. All beings find it hard to conquer him. 
Explain these statements with the fact that they cannot over¬ 
come their body, speech, and mind, respectively. And his 
mind is not disturbed. His faculties are all complete, and 
he is not deficient in any. He possesses the organs of a vir¬ 
ile man his private parts are hidden in a sheath. He is not an 
unworthy man. He does not in any way embark on those 
spells, mutterings, herbs, magical formulae, medical in¬ 
cantations, etc. C mantra-japyausadhi-vidya-bhaisajyadi ) which 
are the work of women. Some [explain the compound as 
follows]: mantra-jdti ("mantra class") is the noble Tara, etc., 
type mantra, osadhi is bhrhga-rdja [medicinal bark] and so on 
after a lunar or solar eclipse has occurred. [Taken together] 
mantra-jdty-osadhi (“mantra class medicine") is itself vidyd- 
bhaisajya ("knowledge mantra medicine"). The word adi 
("and so on") brings in diagrams ( yantra ) and so forth. 
Others say "the mantra class" is the extraordinary and 
osadhi ("medicine") is a concoction of many substances; 
knowledge mantra is the ordinary and bhaisajya ("herb") 
a single ingredient, [i.e., taken together: "[divine] mantra 
class compound medicines and [ordinary] knowledge 
medicines"]. Others connect "the mantra class" with male 
gods and say osadhi is for curing a full-blown disease, and 
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connect "knowledge mantra" with female goddesses and 
say bhaisajya is a prophylactic. He earns his livelihood in a 
clean way, not in a wrong way. His character is neither 
quarrelsome nor disputatious does not foment trouble 
with body or voice. 

[Ninth], forbearance and knowledge of dharma in 
stopping is when [Bodhisattvas] abide in emptiness and 
prevent ( pratisedha ) preoccupation ( yoganuyoga-vihara ) with 
skandhas, elements, or sense fields, so he says. Further¬ 
more, Subhuti, I will demonstrate the attributes, tokens 
and signs of an irreversible Bodhisattva. Endowed with 
them he would be known as irreversible from full enlight¬ 
enment. Again, which are they? The following: He does 
not give himself over to occupation {yoga) and preoc¬ 
cupation ( anuyoga ) with the skandhas and so on. Am 
Vimuktisena says, "The use of both the word yoga and 
anuyoga ("yoga that follows") teaches [that Bodhisattvas are 
unlike Listeners who] apply themselves ( yoga ), and then 
again apply themselves ( anuyoga ) to the truth of suffering 
and origin, and the truth of cessation and path, respectively, 
in a temporal sequence, [instead of viewing all dharmas as 
sharing the same, empty nature]." Others say "occupation" 
is when they first settle down on skandhas and so on, and 
"preoccupation" when they later settle down absolutely. 

[685] Knowledge of dharma in stopping is when they 
expel the opposing side and prevent preoccupation with 
talk about dharmas [such as kings and robbers] that are 
obstacles to realization, so he says. He is not preoccupied 
with the kind of talk one is fond of in society, and so on. 
[Arya says]. 

The use of the word "talk" [or "tale"] ( katha ) shows that since 
[Bodhisattvas] destroy the conceptualization of bases just 
when they have knowledge of suffering and origin, knowl¬ 
edge of cessation counteracts the conceptualization of mere 
[nominally existing] talk. Based on this stage [of the path] 
it is said, "All this is name only, established only when there 
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is samjha [the consciousness that discriminates or names 
things]. There is no [meaning] to be expressed different to 
[the words] that express it." 

Subsequent forbearance and knowledge of stopping is 
when they comprehend the faults in conceptualization and 
prevent preoccupation with talk about armies that are like 
the accumulations of [merit] for enlightenment from the 
many and various dharmas of giving and so on. Hence he 
says, He is not preoccupied with talk about armies. There, 
some [like Arya] say. 

An army is an array of accumulation [or equipment] 
dharmas for enlightenment—a nice way of expressing the 
fact that at the knowledge of stopping stage there are lots 
of prerequisite accomplishments, because the Twenty-five 
Thousand says, "Because one who is established in the empti¬ 
ness of the essential original nature does not review of any 
dharma its shortage or abundance." 

[686] Subsequent knowledge of stopping is when 
[Bodhisattvas] must eliminate object and subject and pre¬ 
vent preoccupation with talk about battles that are like an 
attacking counteracting side and an attacked opposing side. 
Hence he says, He is not preoccupied with talk about 
battles. Such a stage is, in itself, the cessation of four types 
of maturation, [i.e., life-long karmic results]. These are first 
the cessation of village-like faculties, similarly, second, the 
cessation of city-like basic and secondary elements that 
underpin the faculties, and similarly, third, the cessation of 
sense objects that are like market towns. Thus he says. He is 
not preoccupied with talk about villages, cities, market 
towns, countries ( janapada ), kingdoms, and capitals (a 
janapada ("population center") and so on is a division of 
market town). Fourth, the cessation of settling on self, is 
where he says. He is not preoccupied with talk about 
himself, about ministers and prime ministers and so on. 
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He says "minister" and so on for the division of just this self 
into what is connected to the self through belonging to it. 
You should know the cessation of each of these four types of 
maturation as it happens in the three realms. There, it is well 
known that in the Desire and Form [RealrfTsJ there is a cessa¬ 
tion of faculties, underpinnings, and objects. In the Formless 
[Realm], however, the [explanation of] the cessation of 
faculties is because of the existence of faculties called "equa¬ 
nimity, life, and thinking mind" [found with all states. That 
is, there are no other faculties than these, at the start of the 
universe, when beings first take birth]. 186 There the cessation 
of what underpins the faculties is based on [the statement], 
"Here also the continuum of mind is contingent on the 
group [of four mental skandhas] and the life [faculty]." 187 
There is a cessation of the objects of the faculties because 
they are the dharmas—the objects of the thinking mind 
[faculty]. Settling on self is omnipresent so its cessation is 
also tenable. 

[Thirteenth], forbearance and knowledge of dharma in 
the path is when they understand the special feature of giv¬ 
ing and so on and prevent preoccupation with the immoral¬ 
ity of meanness [stinginess] and so on. Hence he says. They 
do not devote themselves to talk which obstructs dharma. 
By denying this he teaches that the forbearance [path of see¬ 
ing] causes separation from cankers because it is an uninter¬ 
rupted path. [Nor] to the kind of talk which delights the 
common people, but to talk on the perfection of wisdom, 
and they become people who do not lack in the mental 
activities which are associated with all-knowledge. But 
talk about fightings started by body and speech and strife 
discord created by body, speech, and mind, about quarrels 
and disputes (I have already explained these [on page 193]) 
they avoid. They are willing for what is right because they 
pursue wholesome dharmas, and are not willing for what 
is wrong. They praise without causing dissention and not 
in order to cause dissention, [or. They praise the unbroken 
and not the broken], i.e., they say that because practice and 
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result are conditioned [volitional] and unconditioned, re¬ 
spectively, [Bodhisattvas] forsake and appropriate them. 188 
They want friendship because they are eager to reach the 
extremely special stage and not its opposite. They preach 
dharma because they give voice to the Dharma not shared 
in common with the Listeners and so on and not its oppo¬ 
site. They plan to gain a vision of those Tathagatas who 
dwell in other world systems, and thus they produce a 
thought which leads them to rebirth in their presence. Ac¬ 
cording to plan because they have control over rebirth they 
are reborn near them. [688] Elucidating just this aforemen¬ 
tioned forbearance he says. Furthermore, when an irrevers¬ 
ible Bodhisattva has definitely terminated his existence 
among the Gods ... he is reborn in just this middle region, 
in Jambudvipa. For in the border countries there are only a 
few beings with a good knowledge of learned in the arts, 
of poetry and so on, but in the middle region they are 
reborn in abundance, i.e., there are many of them. 

Knowledge of dharma in the path is when [Bodhi¬ 
sattvas are established in the non-dual knowledge that] all 
dharmas are in their own-being the three doors of liberation 
and do not take even an atom as a basis. Hence he says. Fur¬ 
thermore, to an irreversible Bodhisattva who understands 
that all dharmas are like illusions and does not take even 
a mere atom as a basis it does not occur to ask himself 
whether he is irreversible or not. No doubt about it arises 
in him, he has no uncertainty about the stage he has made 
his own, and he does not sink down below it. Construe 
these statements with the preparatory, [fundamental, and 
subsequent] stages. He is talking about the knowledge [path 
of seeing] that is the path of freedom causing the separation 
attainment ( visamyoga-prapti ) when uncertainty and so on 
are absent. a 

Elucidating just with an example he says. Just as a 
Streamwinner has no hesitations or doubts about the fruit 
of a Streamwinner, if that is the stage which is his by right, 
just so an irreversible Bodhisattva has no hesitations or 
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doubts about being on the stage of a Bodhisattva when 
that stage is his by right... And he quickly sees through 
any deed of Mara that may have arisen and does not come 
under his sway. He is teaching tftht understanding they are 
Mara's deeds and so on is the function [or result] of the 
separation attainment. 

Expanding on this yet again with an example he says, 
A man who has committed one of the deadly sins will 
never again, until his death, lose the thought of that ac¬ 
tion, he cannot get rid of completely expunge it or remove 
it break the habit for a time, but it follows after him until 
the time of his death. Just so the irreversible mind of an 
irreversible Bodhisattva has learned to stand firm on the 
irreversible stage which is his by right, and even the 
whole world, with its Gods, men and Asuras, cannot de¬ 
flect him, i.e., shift it off its own place or divert, i.e., make it 
unstable right where it is from it. He is teaching that knowl¬ 
edge of dharma in the path counteracts the three worlds 
when, "That irreversible thought, having transcended the 
world with its gods, has entered on the certainty of salva¬ 
tion." He is free from hesitations and doubts about the 
stage which is his by right, and even after he has passed 
through his present life gone on to another birth the 
thoughts which are characteristic of Disciples and 
Pratyekabuddhas will not arise in him. He is teaching that 
they are absolutely certain [in their practice], because those 
who apply themselves to the production of "no thought on 
the level of the Disciples" and so on, go forth on no other 
path even after they have gone on to another birth. 

[690] Subsequent forbearance and knowledge of the 
path is when they have gained total confidence and are 
certain about the stage which is theirs»by right—the three 
all-knowledges. Hence he says. But when he has passed 
through this present life he will think: "It is not the case 
that I shall not win full enlightenment, I who have stood 
on the stage that is mine by right"—the three all¬ 
knowledges. He can no longer be led astray by others, and 
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on the stage which is his by right he cannot be crushed. 
Having anticipated the doubt that this is the case with. And 
why? he says. For, as he has stood firm on it, his mind that 
has realized the five direct knowledges becomes insuper¬ 
able, his cognition full realization of the truths becomes 
insuperable. Suppose that Mara, the Evil One, in the guise 
of the Buddha himself were to come to him, and say: 
"Realize Arhatship in this very life!" and so on. If he con¬ 
siders that "this, surely, is Mara, the Evil One ... not the 
Tathagata. The Tathagata has spoken just as he has, i.e., it 
is just as the Buddha has said, that Bodhisattvas should not 
realize Arhatship, and not otherwise." [691] If he sees and 
understands ascertains with direct perception and through 
inference that "this, surely, is Mara, the Evil One who has 
manufactured a magical double of the appearance of the 
Buddha a Buddha's body, and who wants to estrange me 
from supreme enlightenment," and if Mara, after that, 
turns back, then this Bodhisattva in the past has certainly 
been predicted to full enlightenment by the Tathagatas, 
and has stood firmly on the irreversible Bodhisattva- 
stage. Where these attributes, tokens and signs are found 
in a Bodhisattva, there one can be certain, beyond any 
shadow of a doubt (,addha batayam means avasyam batayam 
"this is indeed certain"), that, as he has those qualities, he 
has been predicted by the Tathagatas and so on. Having 
anticipated the doubt that this is the case with. And why? 
he says. For he has the attributes, tokens and signs of an 
irreversible Bodhisattva. 

Subsequent knowledge of the path is when they are 
completely devoted to the dharmas of the knowledge of 
aspects and so on and give up their lives for that. Hence [the 
Lord] says. Furthermore, an irreversible Bodhisattva tries 
to gain the good dharma even if it costs him his self costs 
his body and his life his mind. Others say the two words 
are to teach that they give up parts of themselves, and their 
entire self. Therefore he makes a supreme effort to gain 
the good dharma, through his affection love and respect 
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high regard for the Buddhas and Lords, past, future and 
present. In the conviction that "the Dharma-bodies are the 
Buddhas, the Lords" he wins the good dharma through his 
affection and respect for Dharma . . . He becomes con¬ 
vinced that he also has joined the ranks of those 'who are 
reckoned as future Buddhas and Lords, that he also has 
been predicted to that supreme enlightenment, that also 
he will gain just this good dharma. This teaches that they 
have the good fortune to gain the good dharma because 
of their separation attainment [from non-enlightenment 
reached at the sixteenth instant], 

[692] Expanding on just this aforementioned knowl¬ 
edge [the Lord] says. Moreover, when the Tathagata dem¬ 
onstrates dharma, an irreversible Bodhisattva does not 
hesitate or doubt. Subhuti: Does he also not hesitate or 
doubt when a Disciple demonstrates dharma? The Lord: 
No, he does not. Having anticipated the doubt that this is 
the case with, And why? he says. For a Bodhisattva who 
has acquired the patient acceptance of dharmas which fail 
to be produced does not hesitate or doubt when he hears 
about the unobstructed true nature of dharmas. 

You should take the sixteen instants Bodhisattvas 
standing on the path of seeing have realized—just these 
aforementioned attributes [or aspects] of Bodhisattvas with 
inconceivable skillful means illuminating the selflessness 
of dharmas—as the sign that they will not turn back. Thus 
[Maitreya] says, 

They turn away from the perception (samjna) of form, etc., 
their thought is firm, and they reverse from the two deficient 
vehicles. They exhaust the branches of the concentrations 
and so on, and have lightness of body and mind. They are 
skillful in their use of sense objects, at all times lead a chaste 
life, and are pure in the way they earn their livelihood. 
They do not dwell preoccupied with skandhas and so on, 
obstacles, accumulation, battle, faculties and so on, or stingi¬ 
ness and so on. They do not take even an atom as a basis, are 
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certain about their own level, have stood firm on the triad of 
levels, and give up even their life for Dharma. These sixteen 
instants are the signs that the thoughtful [Bodhisattva] 
standing on the path of seeing is irreversible. [Ornament 
4.47-51] 

[693] Qualm: How can instants of private knowledge 
in the mind-streams of practitioners be marks that others 
can see? [Response]: Let me explain. They are signs because 
those who perfectly realize the forbearance and knowledge 
instants turn away from the perception ( sarnjhd ) of form 
and so on. This is a result, systematized as a subsequent, 
ordinary, purified mind with an aspect free of subject-object 
settling, that they naturally produce and that is an object 
others can see. This is based on the fact that the ordinary 
activity of yogic practitioners always conforms to their real¬ 
ization because it is always governed by the needs of beings 
to be trained. 

The seventeenth. Attributes, Tokens, and Signs of 
Irreversibility Chapter, of the Light for the 
Ornament for Clear Realizations: A 
Commentary on the Perfection 
of Wisdom 




Ornament Chapter Foils, Light Chapter Eighteen: 

Emptiness 


[6951 To teach the signs that those standing on the path 
of meditation connected with the path of seeing do not turn 
back, as a praise to introduce the topic, [Subhuti] says. It is 
wonderful because they have uncommon qualities, O Lord, 
with how great because, by gaining the aforementioned for¬ 
bearances, they have separated from cankers that the path 
of seeing eliminates, with what unlimited because, by gain¬ 
ing the aforementioned knowledges, those cankers the path 
of seeing eliminates will not recur, and measureless be¬ 
cause after that they gain the knowledge that consummates 
(. abhinirhr ) the knowledge of all aspects qualities a Bodhi- 
sattva is endowed. The Lord says. So it is Subhuti in praise, 
and having anticipated the doubt that it is not right to agree 
with him with, And why? he says, For an irreversible 
Bodhisattva has gained a cognition that is endless because 
it has endless aspects and boundless because you cannot 
objectify it in any way, and on which Listeners and 
Pratyekabuddhas have no claim because nothing in the 
world cari move it from its place. 

[696] Having established the connection in that way 
[Subhuti] says about the original topic. For eons on end the 
Lord could go on expounding the attributes, tokens and 
signs of an irreversible Bodhisattva. Hence he now might 
indicate the very deep (he repeats [the word "deep," 
rendered "very deep" in English], to teach that meditation 
is repeated habituation) positions ( sthana ) a word for sthiti 
[in the sense of something that remains standing] of a 
Bodhisattva which are connected with perfect wisdom. 
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He means that since the Lord is capable of expounding the 
attributes [or aspects] and so on [of all irreversible 
Bodhisattvas] he should therefore speak about the deep 
positions—about the signs that those standing on the path 
of meditation are irreversible. 

[In the Twenty-five Thousand the Lord says] the path of 
meditation is a place where Bodhisattvas stand and "fulfill 
the four applications of mindfulness, etc. to: the eighteen 
special Buddhadharmas," to teach that the path of medita¬ 
tion is in a connected series by teaching that it causes the 
fulfillment of every realization. Based on the axiom that 
"knowledge of something differentiated does not arise 
without grasping the feature that differentiates it," 189 [the 
Lord], differentiating this path of meditation, says. Well 
said, Subhuti. You obviously bring up the very deep posi¬ 
tions, i.e., the deep path of meditation because you want to 
go into realize [the subject]. Question: What is its depth 
( gnmbhirya )? [The Lord] says, "Deep" (gambhira ), Subhuti, 
of Emptiness that has no grasper that is a synonym and so 
on. This abstract noun "depth" ( gdmbhiryam ) explains [what 
is deep about the path of meditation. "Deep" is a synonym] 
of the Signless that is not grasped, the Wishless because 
even knowTedge free of subject-object duality does not exist 
as a real thing (vastu-sat) that you can attain, the Uneffected 
that does not have the three marks of arising, [lasting, and 
perishing] or is spontaneously there, [697] the Unproduced 
that has no cause, of No-birth that does not link up [with 
anything]. Non-existence free from opposition to the path 
of seeing, Dispassion free from the embrace of opposition 
to the path of meditation. Cessation qualified by the non¬ 
production of future suffering. Nirvana a station that is 
a dwelling place without signs, calm, and at ease, and 
Departing because the absence of suffering in this life is its 
result. Some say you should explain the different meanings 
of "emptiness" and so on like that. You should take all the 
words as teaching just the Dharma Element from conceptu¬ 
ally different points of view ( vyavrtti). 
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To teach that the depth of emptiness and so on is free 
from the extremes of superimposition and over-negation 
[Subhutil asks rhetorically. Lord, this is a synonym only of 
these dharmas, not of all dharmas? He has left out [the 
question marker] kirn after bhagavan. In response [the Lord] 
says, It is a synonym of all dharmas. Having anticipated 
the doubt that this is the case with, And why? he says, For 
form, etc. is deep. He asks why this is the case with. How is 
form, etc. deep? and replies. As deep as Suchness, so deep 
is form, etc., i.e., just as emptiness is deep, so too, form and 
so on is deep because in reality it is not produced. This fact 
that in suchness there is no form refutes the superimposi¬ 
tion extreme. [698] As deep as the suchness of form, etc., so 
deep is form, etc., i.e., as Nagarjuna says, "You assert that 
a dependent origination is just emptiness." Thus just the 
suchness of form is form and so, on the covering level, just 
fine when not analyzed. This fact that there is no suchness 
other than form and so on counteracts the over-negation 
extreme. In summary he says. Where there is no form, etc. 
that is the depth of form, etc. 

Subhuti says, It is wonderful (he is amazed because 
[the Lord] has explained the two meanings of just one thing 
simultaneously) how ( yavat )—the word negates settling, 
and takes non-settling and so forth as positive by a subtle 
device a step by step [presentation] not to terrify [listeners] 
you have prevented [them from settling down on] form, 
etc. and nicely explained nirvana at the same time. He 
must be saying that since [the Lord] has negated form and 
so on in suchness, he has prevented [settling] impeding 
[consciousness] from entering into form and so on, and 
right there, when familiarity with emptiness has been culti¬ 
vated, i^nirvana. 

In brief, since in emptiness and so on there is no form 
and so on, and emptiness and so on is not other than that 
[form and so on] there is freedom from the extremes of 
superimposition and over-negation, respectively. That is 
the emptiness and so on that is the depth of emptiness and 
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so on. The path of habituation is deep because it has such 
depth. Thus [Maitreya] says. 

Deep is the path of meditation. Depth is emptiness and so 
on. The depth is freedom from the extremes of superimposi* 
tion and over-negation. [Ornament 4.52] 

[699] Having thus given an exposition of the differenti¬ 
ating feature, about the differentiated path of meditation 
[the Lord] says, A Bodhisattva reflects with wisdom arisen 
from listening, ponders ( tul ) with wisdom arisen from 
reflection, and meditates with wisdom arisen from medita¬ 
tion on these deep, deep stations. Alternatively construe 
them with wisdom at the preparatory, fundamental, and 
subsequent stages of meditative stabilization, respectively. 
Question: Again, what is the range [or object] (visaya) of the 
path of meditation. 190 [In response he] says, [the Bodhisattva 
meditates] as follows: T must stand as is commanded in 
the perfection of wisdom in the Aids to Penetration section, 
I must train myself as it has been explained in the perfec¬ 
tion of wisdom in the Path of Seeing section, I must 
progress as it has been pointed out in the perfection of 
wisdom' in the Path of Meditation section. You should 
explain it like that. Thus [Maitreya] says. 

The path of meditation is continual reflection, weighing 
(tul), and meditation on the aids to penetration, path of 
seeing, and path of meditation. [Ornament 4.52] 

Then there are six statements: If [that Bodhisattva] 
thus perfects himself, thus meditates, thus investigates, 
thus makes an effort, thus strives, thus struggles based on 
the fowr aids to penetration, and the paths of seeing and 
meditation, for one day only [it is a great deed. Question]: 
Why is just that the range [or object] of [Bodhisattvas on] the 
path of meditation? [Response]: There is no fault because it 
is in a continuum. Each earlier is [the object] of each later. 
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[700] The Lord asks [rhetorically] about the benefits of 
the path of meditation with, . . . how great is the deed he 
does during that one day? How great a merit do those 
Bodhisattvas make during a single day when, by reflecting 
and so on [on the Perfection of Wisdom], they make a 
perfect effort here on the path of meditation just for a single 
day? He answers. If a man, moved because he has strong 
lust even though the object is tiny by considerations of 
greed because he has many lustful thoughts, had'made a 
date saying, "You should come to such-and-such a place" 
with a handsome a beauty in general, attractive in her 
particulars, and good-looking nice to see woman, [701] and 
if now that woman were held back by someone else and 
could not leave her house (some say because [somebody] 
would get [her], others because [somebody] would see 
[her]), what do you think, Subhuti, with what would that 
man's preoccupations be connected? Subhuti; With the 
woman, of course. He thinks about the things they will do 
together at the beginning as they engage in the acts that 
accord with the great pleasure that he hankers after, and 
about the joy in the middle, and the fun at the end, respec¬ 
tively. He thinks about the delight he will have with her 
as everything happens just as he wants. The Lord : Will he 
have many such ideas in the course of the day? Subhuti: 
Many indeed. The Lord: As many such ideas as he has, i.e., 
the number a person moved by considerations of greed has 
in the course of a day, for so many aeons a Bodhisattva 
spurns birth-and-death extinguishes karma, turns his back 
on it holds it in check, seeks to end it by not producing 
anew the series of births in samsara. Because [a Bodhi¬ 
sattva] has thus gained incalculable wholesome [roots from 
just that] this must be a statement to teach the three benefits 
of the path of meditation marked by [the action of Bodhi¬ 
sattvas who] spurn, turn their back on,, and leave behind 
[samsara] for immeasurable eons. When as ordained in the 
Aids to Penetration section he stands, as described in the 
Path of Seeing section he trains, as explained, expounded. 
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and pointed out in the small, middling, and big Path of 
Meditation sections he progresses, meditates, and strives 
he also gets rid of those faults that cause him to turn away 
from enlightenment. Cojmect them in that way- In conclu¬ 
sion [the Lord] says, A Bodhisattva, a great being who 
gives himself up to devotion to perfect wisdom while 
dwelling completely in mental activities connected with 
perfect wisdom on one day does so many such deeds . . . 
He has left out what comes right after that: "[so many such 
deeds]... that he gives up the series of births for immeasur¬ 
able eons." 

Now [Maitreva] must investigate the subdivisions of 
the path of meditation. The master Vasubandhu says [in 
his Treasury of Knowledge Autocommentary] m that there-are 
"nine divisions because the three root divisions (small, 
middling, and big) are each again subdivided into three 
(small, middling, and big)." You should know that these 
subdivisions of the counteracting side are matched with the 
subdivisions of the opposing side. Take these as "the small- 
small path eliminates the big-big" conceptualization, "and 
so on, up to, the big-big path eliminates the small-small" 
conceptualization. "This is because you cannot have a big 
path right from the beginning, and because when you have 
produced a big path you cannot have a big canker. Just as 
you wash out the grosser dirt from dirty clothes earlier, 
and the subtler [stains] later, and just as [702] a tiny light 
destroys gross darkness is the example for this. Bright 
dharmas are stronger and dark ones are weaker, so even a 
moment of a small noble path uproots big cankers that have 
come down one after the other in the beginningless cycle of 
existence. This is like a [single] triple procedure that clears 
up even imbalances [of the humors] that have developed 
over a long period of time, and like an instant of a tiny lamp 
that dispells great darkness." 

There, in another demonstration, [the Lord] gives an 
exposition of the counteracting side division by teaching 
greater and greater superiority of merits, and the opposition 
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side division by explaining merits that are exceeded. To 
explain the [first merit that is exceeded]—the big-big 
conceptualization, based on the idea that, "for Bodhisattvas 
conceptualizations are cankers," he sayg, One Bodhisattva 
gives gifts for eons numerous as the sands of river Ganges, 
but is lacking in perfect wisdom. About the small-small 
path [of meditation that counteracts it] he says, Superior to 
him the one giving gifts is the Bodhisattva who, for one 
day only, makes endeavors about perfect wisdom because 
he gains incalculable, immeasurable, unlimited merit. 

About the middling-big conceptualization he says. 
One Bodhisattva gives delivers over and bestows does it 
steadily for a long time gifts on all the classes of holy 
persons—from Streamwinners to Tathagatas—for aeons 
numerous as the sands of the river Ganges, but is lacking 
in perfect wisdom. [703] About the middling-small path he 
says, A Bodhisattva who for only one day stands, trains 
and makes endeavors about perfect wisdom as is or¬ 
dained, described, and explained begets greater merit, i.e., 
that is incalculable and so on than the prior one. 

Teaching the small-big conceptualization he says. 
One Bodhisattva not only bestows ( pratisthapayet ) gifts 
as indicated, i.e., on all the classes of holy persons—from 
Stream-enterers through Once-returners up to Tathagatas— 
for eons numerous as the sands of the river Ganges, but in 
addition observes the moral precepts because of fearing 
[immorality] in even the tiniest measure, but is lacking 
in perfect wisdom. About the big-small path he says, A 
Bodhisattva, a dweller in perfect wisdom, would beget a 
greater merit than the prior one if, after he had emerged 
from his mental work on perfect wisdom, i.e., from culti¬ 
vating the Perfection of Wisdom, he would demonstrate 
(desayet) dharma. 

Explaining the big-middling conceptualization he 
says. One Bodhisattva not only bestows gifts as indicated, 
but in addition observes the moral precepts, and in addi¬ 
tion is endowed with patience [704] that is not bothered 
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by harm that others do, [embraces sufferings, and is certain 
about dharmas], but is lacking in perfect wisdom. About 
the small-middling path he says, A Bodhisattva, a dweller 
in perfect wisdom, would beget a greater merit than the 
prior one if, after he had emerged from his mental work 
on perfect wisdom, he would give the gift of ( dadyat) 
dharma, i.e., set it in motion perfectly. Hence this is superior 
to when [the Bodhisattva] earlier "demonstrates (desayet) 
dharma." 

Teaching the middling-middling conceptualization he 
says. One Bodhisattva not only bestows gifts as indicated, 
but in addition observes the moral precepts, and in 
addition is endowed with patience, and even in addition 
to that exerts vigor strenuous perseverance and makes 
endeavors about the trances and wings of enlightenment, 
but is lacking in perfect wisdom. About the middling- 
middling path he says, But still a Bodhisattva would beget 
a greater merit than the prior one if, after giving the gift 
of dharma as said before, he turns it over to sends it forth, 
while taking something as a basis, to full enlightenment. So 
[the Lord] is going to talk about a special [turning over] 
right after this where he will talk about [the Bodhisattva 
who] "employed the kind of turning over that has been 
taught in the perfection of wisdom." This turning over 
within taking the earlier gift of dharma as a basis must, 
therefore, also be the small-middling conceptualization 
relative to the turning over that he is going to explain. [705] 
About the small-middling path [that counteracts it] he says, 
Greater still in comparison to turning over that takes some¬ 
thing as a basis would be the merit of a Bodhisattva who 
not only gave the gift of dharma, not only turned it over 
to full enlightenment, but employed the kind of turning 
over that has been taught in the perfection of wisdom that 
does not take any dharma as a basis. 

He is pointing out the big-small conceptualization 
where he says. One Bodhisattva gives the gift of dharma as 
indicated, turns it over to full enlightenment employing 
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the kind of turning over that has been taught in the perfec¬ 
tion of wisdom, but makes no further efforts about it in 
meditative seclusion does not stabilize thought to dwell in 
the Perfection of Wisdom after turning [the gift] over [to 
enlightenment]. About the small big-path he says. That 
Bodhisattva's merit is less than that of one who also 
makes efforts about it in meditative seclusion, i.e., pays 
even more attention to it and who, taken hold of by perfect 
wisdom, causes that meditative seclusion to be not devoid 
of perfect wisdom. He clarifies this by saying. This 
Bodhisattva who also makes efforts about it in meditative 
seclusion begets the greater merit. 

[706] To explain the middling-small conceptualization 
[Subhuti] says, How, since it comes about from the seed of 
imagination (vikalpa), can one say that when turning over 
[the gift to enlightenment] he begets the greater merit 
since, i.e., given that the Lord has described all accumula¬ 
tion mental exertion ( abhoga) as discrimination (vikalpa), 
i.e., error? The Lord responds that the merit is greater 
because, even though it is imagination, still it comes about 
on the covering level in an illusion-like state without error. 
Thus about the middling big path he says. In that case also, 
i.e., at the stage of the eighth division of the path of medita¬ 
tion, but not before, this heap of accumulation of merit pro¬ 
duced by karma on the part of a Bodhisattva who courses 
in perfect wisdom must be described as just empty of sub¬ 
ject, object, and of subject and object because it originates 
from error, worthless because of the force of the emptiness 
of emptiness, great emptiness, and the emptiness of ulti¬ 
mate reality, insignificant because of the emptiness of the 
conditioned, of the unconditioned, of what transcends 
limits, of before and after, and of non-repudiation, and 
unsubstantial because of the nine kinds of emptiness of an 
essential nature and so on, of a mark, and the emptiness of 
the non-existence of own-being. There others say the four 
words "empty' and so on are for armor, setting out, equip¬ 
ment, and going forth practice, respectively. 
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About the small-small conceptualization he says. To 
the extent that Bodhisattva (he has left out "whose attain¬ 
ment [of merit] is categorized as calculable, measurable, and 
so on" [unlike] the next [Bodhisattva]) goes on contemplat¬ 
ing all illusion-Ske dharmas in this manner through the 
aspect of the emptiness of subject and so on, to that extent 
he becomes one who does not lack in perfect wisdom. 
[707] About the big big-path he says. And to the extent that 
he does not lack in perfect wisdom, to that extent he 
begets an incalculable and immeasurable (and by implica¬ 
tion "measureless") heap of merit since it does not come 
about from the seed of imagination. 

Inquiring about their difference [Subhuti] says, Is 
there any distinction any secondary, i.e., shared mark or 
difference any own-being, i.e., specific mark between in¬ 
calculable and immeasurable? About the shared mark he 
says. It this merit object is 'immeasurable' without measure 
because in it all measurements (pramana) must cease 
( uparamante )—direct and inferential valid cognitions do not 
operate on it—because direct cognition cannot get at it as an 
object, and inference cannot infer it. Some say this teaches 
that the realization, [i.e., the path of meditation at this level] 
is a conditioned phenomenon and is mastery [of the merit 
accumulation required for enlightenment]. It the merit is 
'incalculable' because it exhausts all efforts to count it, 
there is no number for it so you cannot' get it to finish at a 
certain number. Some say this teaches that this [path of 
meditation] is a realization of sameness. 

About its own-being mark [Subhuti] says. This must 
be a paryaya ("an explanation of one thing that stands for 
many"), i.e., one of a set ( prabheda ) so ( yad ) an indeclinable 
that means yena ("because of which") the skandhas must be 
immeasurable too.! 92 [708] The Lord repeats what Subhuti 
has said in praise with. You said, "This must be an explana¬ 
tion of one thing that stands for many so the skandhas 
must be immeasurable too!" Having repeated it, he teaches 
that it is so with. This must be an explanation of one thing 
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that stands for many because of which, i.e., because [the 
merit] is, in its own-being, essentially the Dharma Element, 
the skandhas must be immeasurable too. 

You should be certain that even though, ultimately, the 
mark of the path of meditation is emptiness, still, because 
of different conceptualizations and antidotes it is in a con¬ 
tinuum that is divided in the aforementioned nine ways on 
nine levels (the non-forbidden neighborhood of the [first] 
concentration and so on), or, through the force of great skill 
in means, the nine, Desire Realm level and so on, 193 respec¬ 
tively. Thus [Maitreyal says, 

Because it is in a continuum they assert that it is subdivided 
into nine small, middling, and big small and so on subdivi¬ 
sions. [Ornament 4.53] 

Qualm: He has used the language of results—different 
merit entities that are incalculable, immeasurable, and with- 
out-measure, based on each subdivision—so there will be 
many different causes too, so why is the path of meditation 
subdivided into nine? Having this in mind, [Subhuti] says. 
Of what is that term "immeasurable" a synonym? In 
response [the Lord] says, It is a synonym of emptiness, of 
the signless, of the wishless, i.e., of the aspect of the path of 
meditation that is, in its own-being, the three doors to deliv¬ 
erance. [709] [Subhuti], understanding that it is a term for 
just the ninth subdivision [of the path of meditation] be¬ 
cause that is its maximum limit, says. Is it a synonym only 
of those, i.e., is it not a synonym of all other dharmas—of 
the first subdivision [of the path of meditation] and so on? 
In response to that statement [the Lord] says. Have I not 
described all dharmas the first subdivision and so on as 
empty? [Subhuti] says. As simply empty has the Tathagata 
described all dharmas all the divisions that, in their own¬ 
being, are the three doors to deliverance, because the prin¬ 
ciple is equally true for all. Having taught that emptiness is 
a term for all the divisions, about what his explanation also 
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stands for ( paryaydrtJw) [the Lord] says. And, being empty, 
they are also inexhaustible. And what is emptiness, that 
is also (the word brings in being incalculable and so on) 
immeasureable. 

Because declarations that [merit] is incalculable, im¬ 
measurable and so on are, in their own-being, speech- 
language connected to a single referent coming forth in 
different forms based on different ways of conceptualizing 
( vyavrtta ), therefore, ultimately, they do not bear [analysis] 
as divisions of the path of meditation with the aforemen¬ 
tioned mark [of emptiness]. So [the Lord] says, Therefore, 
then, according to ultimate reality, no distinction or dif¬ 
ference can be apprehended between these incalculable 
and so on dharmas. [710] Still, on the covering level, the 
Tathagata asserts these demonstrations—the aforemen¬ 
tioned declarations—that are outpourings of the Dharma 
Element, the own-being of which is great compassion that 
takes nothing as a basis, are words making it clear to 
ordinary beings that great results arise. So he says. As talk 
have they incalculable [merit] and so on been described by 
the Tathagata. One just talks when one speaks of 'im¬ 
measureable' or 'incalculable' and so on. This exposition 
has by the Tathagata been described as the consummation 
of his demonstrations ( desanabhinirhara-nirdesa). Dissolve 
the compound word as follows: "the consummation of 
demonstrations" ( desanabhinirhara ) is the Dharma Body 
because the demonstration ( desana) is consummated 
{abhinrrhriyate), i.e., arises from it. On the language covering 
level it is its exposition ( nirdesa). Thus [Maitreya] says. 

Ultimately, declarations about the incalculable and so on do 
not bear [analysis]. The Sage asserts that on the covering 
level these are outpourings of pity 7 . [Ornament 4.55] 

Because the declarations are outpourings from the 
compassion of the Tathagata they will have to be objects 
within the range of everyone. [Subhuti, therefore, under- 
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stands what the Lord is saying and] says, It is wonderful to 
see the extent ( yavat ) the word brings in immeasureable and 
so on to which the Tathagata has demonstrated the true 
nature in the form of nirvana of all these dharmas the nine 
divisions [of the path of meditation], the first and so on, and 
yet the true nature of all these dharmas is inexpressible 
because different words and meanings cannot be appre¬ 
hended. As I understand the meaning of the Tathagata's 
teaching the aforementioned demonstration, even all 
dharmas form and so on are inexpressible. [711] The Lord 
agrees and says. So it is and so on. He repeats [Subhuti's 
“even all dharmas are inexpressible''], anticipates the doubt 
[that this is the case] as before with. And why? and then 
says. For one cannot properly express the emptiness of all 
dharmas in words, i.e., when you have denied knowable 
object and all other such distinctions you sav "emptiness," 
so all dharmas are empty and you cannot express them in 
words. 

Qualm: The path entity in the form of the true nature of 
dharmas, that you assert, is ultimately without any own¬ 
being, so you cannot say it is true reality or anything else 
besides. Hence it is not tenable that its opposing side 
declines and its counteracting side increases, respectively, 
because there is no special feature that inheres in it. [Think¬ 
ing] thus [Subhuti] says. Can something have growth, or 
diminution, if it is inexpressible? The Lord says. No 
Subhuti, not in true reality, [Subhuti], intending that you 
cannot make a presentation of a path named "meditation" 
if none of the class of nine, big-big and so on conceptual¬ 
izations is removed, and if none of the class of nine, small- 
small and so on paths is attained, says what the unwelcome 
consequence is with. But if there is no growth or diminu¬ 
tion of an inexpressible entity the path of meditation, then, 
because the perfection of giving and so on are its sub¬ 
divisions, there can be no growth or diminution of the six 
perfections. [712] And if that is the case what is the fault? 
He says. And how (this is in an excluding sense) could a 
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Bodhisattva win full enlightenment through the force of 
these six perfections, if they do not grow, and how, refer¬ 
ring to the accumulation [of the necessary prerequisites], 
could he come close to full enlightenment, since, without 
fulfilling the perfections he cannot come close to enlight¬ 
enment. Thus [Maitreya] says, 

Diminution and growth, when the entity cannot be ex¬ 
pressed [in words], are not tenable. The so-called "medita¬ 
tion" path does not diminish nor build up. [Ornament 4.56d] 

Ultimately there is not even the unwelcome conse¬ 
quence so [the Lord] says, So it is Subhuti. There is cer¬ 
tainly no growth or diminution of a perfection-entity. On 
the covering level, however, just as enlightenment performs 
a function, so too does the path of meditation, therefore he 
says, A Bodhisattva who courses in perfect wisdom, who 
develops perfect wisdom, and who is skilled in means, 
obviously does not think does not, having taken anything 
as a basis, produce the thought that "this perfection of 
giving grows, or this perfection of giving diminishes." But 
he knows that "this perfection of giving is a mere word." 
When he gives a gift he turns over to full enlightenment 
the mental activities, the productions of thought, the roots 
of good which are involved in that act of giving. He turns 
them over [for the welfare of others] like enlightenment. 
That is, right and perfect enlightenment, in which no special 
feature inheres, establishes the desired welfare [of others] 
on the covering level, through the mere force of it, because it 
gives rise to the appearance of a special entity that appeals 
to the minds of trainees with merit and wisdom so that the 
merit they have turned over grows. [The Bodhisattva who] 
turns over [the gift, etc., on the path of meditation estab¬ 
lishes the welfare of others] like that. Thus he is asserting 
that when [Bodhisattvas] cultivate and realize this path of 
meditation in which no special feature inheres, because it is 
like an illusion, it removes adventitious stains. So you make 
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a presentation of it, in accord with how things are on the 
covering level, as performing a function, because its oppos¬ 
ing side declines and its counteracting side increases, 
respectively. Thus [Maitreya] says, 

[The Lord] asserts that this [path] also accomplishes the 
desired aim, like enlightenment. [Ornament 4.57ab] 

[714] He gives a detailed exposition of the same topic 
in five parts where he says. And he proceeds in the same 
way when he takes upon himself the moral obligations 
and so on. 

[Subhuti] asks. What is the mark of enlightenment? 
with. What is this supreme enlightenment? and the Lord 
replies. It is Suchness, in the sense that the own-being of 
the Tathagata that is made up out of the non-conceptual, 
illusion-like, knowledge Dharma Body and so on is, in 
its essential nature, suchness. [715] He intends to say that 
the path of meditation also is in essence suchness. Thus 
[Maitreya] says, 

He asserts "enlightenment" has "suchness" for its mark, 
and that [path] has that mark as well. [Ornament 4.57cd] 

But suchness neither grows nor diminishes because 
that is its essential nature. He has left out "and neither do 
enlightenment nor the path." In that way he has expressed 
the unmistaken cause and effect relation, because cause and 
effect, or effect and cause, are each presented based on the 
nature of the other, [i.e., you posit a cause when there is an 
effect, and an effect when there is a cause]. To teach that 
there can, nevertheless, be a path on the covering level the 
Lord says, A Bodhisattvawho repeatedly and often dwells 
in mental activities connected with linked to that the path 
of meditation thus in that manner ( tatha-rupena) comes near 
to the supreme enlightenment, and he does not lose those 
activities again. The two words "repeatedly" and "often" 
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are because of the preparation and subsequent stage subdi¬ 
vision. It is not tenable that [Bodhisattvas] dwell [in mental 
activities] at the fundamental stage because [the fundamen¬ 
tal stage of the path o^ meditation] consists of that [suchness 
alone]. In conclusion he says. It is certain that there can be 
no growth or diminution of an entity the path of medita¬ 
tion which is beyond all words, and that therefore neither 
the perfections, nor all dharmas, can grow or diminish. It 
is thus that, when he dwells in mental activities of this 
kind, a Bodhisattva becomes one who is near to enlighten¬ 
ment. 

The eighteenth. Emptiness Chapter, of the Light for the 
Ornament for Clear Realizations: A Commentary 
on the Perfection of Wisdom 



Ornament Chapter Four, Light Chapter nineteen: 
Sister Gahgddevd 


[717] Qualm: It is not possible, even on the covering 
level, that [the path of meditation] performs its function by 
giving rise to the appearance of a special entity in the mind 
(citta). Voicing this [Subhuti] says. If a Bodhisattva wins 
full enlightenment, is that due to the production of the 
first thought (citta) of enlightenment or due to the last 
thought? He means that Bodhisattvas do not awaken to 
enlightenment through each separate first or last thought, 
since all the topics of the knowledge of all aspects and so 
forth that establish a Buddha's enlightenment do not appear 
in each separate earlier or later thought. Since [scripture] 
says that "the [mind]-streams of beings are one [thinking- 
mind] consciousness" it is impossible [that many thinking- 
mind consciousnesses arise in a single mind at the same 
time] so nobody entertains the doubt, "Maybe [Bodhi¬ 
sattvas] awaken to enlightenment through many simulta¬ 
neously produced instants of thought in which appear 
the [Buddha]dharmas that establish the desired aim." The 
idea that many earlier or later thought instants that have 
arisen in a sequence to make [a mind] that knows the 
[Buddha ]dharmas establish the unsurpassed enlightenment 
of the Buddha does not make sense ( asamgata ) either. 194 
So [Subhuti] says. The earlier act of thought is not put to¬ 
gether ( asamavahita) with the later and the later aat is not 
put together with the former, because the earlier and later 
[productions of the thought] are unrelated ( asambandha) 
to each other because they perish with no subsequent 
arising, respectively, and hence do not touch (asamslista). 
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Therefore there could be no unsurpassed enlightenment is 
the idea. 

[718] [The Lord] does not accept the former position, 
so he responds to the latter position by using the common 
sense ( prasiddha ) example of an oil lamp with, What do you 
think, Subhuti, is the wick of a burning oil lamp ( taila - 
pradyota) a lamp (pradipa) burned up by the first incidence 
of encounter with the flame, or by the last incidence of the 
flame? [Subhuti] says. Not so, each is not capable. To eluci¬ 
date just that he says. It is not burned up by the first inci¬ 
dence of the flame. At the first instant when the wick and 
flame meet, in the absence of the second instant, there are no 
burner and burned marked as cause and result because their 
respective causes bringing them together with each other-at 
the same time do not produce the special feature. Then let 
just the last instant of the lamp burn it. [Subhuti] says, nor is 
it burned up independent of the first incidence. The later 
instant of flame burns the wick dependent on the lamp's 
first instant, but in the absence of the first instant there can 
be no second instant. The logic applies as much to the later 
instant as to the first, so he says. And it is also not burned 
up by the incidence of the last flame. Even at the second 
instant, when a wick and flame arise wdth a special feature, 
still, in the absence of the first instant there are no burner 
and burned marked as cause and result because [such 
a second instant] would not even arise conventionally, 
because, [were it to do so], it would lead to the unwelcome 
consequence that it would exist, and so forth, permanently. 
Then let just the first instant of the lamp burn it. He says, nor 
is it burned up independent of the second incidence. The 
former instant of flame burns the wick dependent on the 
lamp's later instant, but in the absence of the later instant 
the first instant is incapable of doing the burning. 

[719] Since neither can [bum it] separately, [the Lord] 
implicitly asserts what strikes [a reader], namely, that the 
capacity is in both. To teach this [the Lord] again inquires. 
Has then this wick been definitely burned up? [Subhuti] 
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cannot gainsay this assertion so he says. Yes Lord. What 
he means is that even though earlier and later instants 
simultaneously perish with a subsequent arising, respec¬ 
tively, and hence dy not collect together ( asamsrsta ), never¬ 
theless, contingent on a first instant specially qualified by 
the lamp and wick that have been produced and brought 
together, there may be a second lamp and wick instant spe¬ 
cially qualified as affected by a surpassing capacity because 
of that power of the connection between cause and effect, 
just fine [on the covering level] when not analyzed, there 
through the dharmic truth of dependently originated things 
conditioned by something else. At that time, even though 
the perishing happens without a [further] cause, there are 
burner and burned marked as cause and result so the earlier 
and later instants burn the wick. [The Lord] connects the 
preceding meaning to the topic at hand with. In the same 
way, it is neither through the first nor through the last 
thought of enlightenment, nor independent of them that 
a Bodhisattva wins full enlightenment. This is easy to 
understand. 

[Someone might mistakenly think]: Enlightenment is 
not from each of the pair of earlier and later instants sepa- 
' rately, [720] so [Bodhisattvas] reach enlightenment through 
simultaneously produced [instants. The Lord] therefore 
says. He does not win it through these productions of 
thought, intending that [scripture] says, "the [mind]- 
streams of beings are one [thinking-mind] consciousness," 
so it is impossible [that many thinking-mind conscious¬ 
nesses arise in a single mind at the same time. Attempted 
defense of discredited thesis]: "Well then let them win en¬ 
lightenment in some other way." [In response the Lord] says, 
nor otherwise than through them. They do not win enlight¬ 
enment through a thought other than the aforementioned 
ones because it does not exist. "Well then let enlightenment 
be a total impossibility." [In response] the Lord says, And 
yet he does win full enlightenment. What he means is 
through the example of a lamp that finally makes known that 
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both earlier and later instants operate on a single object, as 
before, Bodhisattvas awaken to unsurpassed enlightenment 
through both productions of the thought, because, in de¬ 
pendence on a former consciousness in which certain topics 
that establish enlightenment appear, a later consciousness 
arises in which special topics additional to those appear. 

The example given above has to be referring to the 
eight, deep, true dharmic natures. Thus [Maitreya] says. 

Enlightenment is not joined to [or possible through] ( yukta ) 
the earlier or later thought. By using the example of a lamp 
[the Lord explains] there are eight, deep, true dharmic 
natures. [Ornament 4.58] 

[721] Having given an exposition of an ancillary topic 
connected with the subject at hand, now, to explain the 
marks of irreversibility of Bodhisattvas stationed on the 
path of meditation, he has to explain the location of the 
depth in eight forms (asta-vidha). Therefore, first speaking 
about the depth of production [Subhuti] says. Deep is 
this conditioned coproduction. Through none of those 
thoughts does a Bodhisattva win full enlightenment, and 
yet he does win it. Thus he accepts that they realize enlight¬ 
enment through the two instants on the covering level. 
Since even that does not make sense [the Lord] says. What, 
will that thought there at first instant that has stopped be 
again on the covering level produced at the second instant, 
so that through the two instants enlightenment will make 
sense? [Subhuti] says. No Lord, because you cannot again 
produce [an earlier instant] that has perished without a 
subsequent [arising]. He means that since a result without 
a cause is not possible, enlightenment through the two 
instants makes sense because it is the custom to say that the 
work of the first instant is there, at a remove, even in the 
work of the second instant, even though, even on the cover¬ 
ing level, the work of the first instant is not the main thing- 
So he must be saying that this special entity produced not 
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from the earlier and later instants, nor independent of them, 
is the depth of production. 

About the depth of stopping [the Lord] says. That 
thought that has been produced, i.e., that is past, the exist¬ 
ence of which has perished, is it doomed to stop ( nirodha- 
dharmin), [i.e., already.in the process of stopping]? [Subhuti] 
savs, Yes it is, because in true reality it is a cessation 
inirodha). Cessation is emptiness. It is "doomed to stop" 
because it has just that feature (dhanna), i.e., has suchness 
as its essential nature. [722] [Question]: Does [the thought] 
stop at its second instant? [Having in mind the impossibility 
of that] the Lord says. If something is doomed to stop, will 
that be destroyed? [Subhuti] says, No, Q Lord, intending 
that just being produced is to have got into the throws of 
stopping, and to have that for its essential nature, so how, 
then, could it stop again? [Question!: Is a future [thought] 
doomed to stop (nirodlm-dharmopeta)? [Having in mind the 
impossibility of that], the Lord says. That thought that 
has not been produced, will that stop? [Subhuti] says. No, 
O Lord, an unproduced [thought] is not doomed to stop 
because to perish is to be something whose existence 
cornes to an end. [Question]: Does it then stop at the next 
instant? [Having in mind the impossibility of that] the 
Lord says, Will what is doomed to stop stop? [Subhuti] 
savs. No, O Lord, in the absence of a first instant there is 
no stopping ac a second instant, so it does not stop at the 
next instant. [723] [Attempted defense of discredited thesis]: 
Well then a present [thought] stops. [Having in mind the 
impossibility of that] the Lord says, Will that thought 
neither doomed to production nor to slopping stop? 
Because a present [thought] is not produced again it is 
not "doomed to production," and while it exists it is not 
perishing so it is not "doomed to stopping.' [Subhuti] says, 
No, O Lord, intending that it does not have a single own¬ 
being or many. [Attempted defense of discredited thesis]: 
Well then a non-existent [thought] stops. [Having in mind 
the impossibility of that] the Lord says. If a dharma is, by 
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its essential original nature ( prakrtya ) because of what it is 
(. sva-riipena ), stopped already in its own-being, what! will 
just that dharma called non-existent that does not have 
the own-beingof form and so on stop? [Subhuti] says. No, 
O Lord, because he has just negated an entity that stops in 
the three periods of time, so a non-existent is not found and 
does not stop. [Attempted defense of discredited thesis]: 
Well then [thought in] an illusion-like state stops. [Having 
in mind that this too is impossible] the Lord says. Will the 
true nature of dharmas be stopped? [Subhuti] says. No, 
O Lord, in reality it does not stop because the true nature 
of dharmas, as something just fine only when not analyzed, 
is false (, alTka-rupa ). He is talking about the depth of stop¬ 
ping because all produced things, in their essential original 
nature like illusions, nevertheless stop on the covering 
level. 

[724] About the depth of suchness, [i.e., the suchness of 
the state of lasting that is between production and stopping, 
the Lord] says. Will (he has left out "a Bodhisattva") stand 
firm ( sthasyati ) in the same way in which Suchness stands 
firm? [Subhuti] says. Yes he will because [suchness] is 
the object of [a Bodhisattva's] non-conceptual knowledge. 
[Someone may say]: Let the suchness of Bodhisattvas 
during the three [production, lasting, and perishing] time 
periods be permanent while [they] stand, like suchness. 
[Having in mind the impossibility of that} the Lord says, 
What do you think, Subhuti, will then that Suchness not 
be in danger of being changed away from its overtowering 
immobility ( makutastha bhiit), i.e., "will it not become im¬ 
permanent" (because the [negation word] a [at the begin¬ 
ning of akutastha] merges [with the a at the end of ma\), even 
though suchness is immobile and permanent. [Subhuti] 
says. No Lord, [suchness does not become impermanent] 
because [suchness] is the own-being of a covering-level 
momentary entity ( padartha ), [not the covering level entity 
itself], because [Nagarjuna] says, "You [Lord] assert that a 
dependent origination is just emptiness." 
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[Attempted defense of discredited thesis]: In that case 
[the suchness of a Bodhisattva on the path of meditation] 
will not be deep because it will be an entity. [This is impos¬ 
sible so the Lord] says. Deep is Suchness? [And Subhuti] 
says. Yes Lord, i.e., even though [Bodhisattvas] understand 
a form entity and so on, because they are not able to directly 
realize [their] suchness as not other than them, [suchness] is 
deep and hard-to-know. 

About the depth of the knowable [object the Lord] 
says. Is thought in Suchness? [725] Because suchness does 
not exist as a substratum [Subhuti] says. No Lord. [At¬ 
tempted defense of discredited thesis]: Well then thought 
must not be different from suchness. [Having in mind that 
this is impossible the Lord] says. Is thought Suchness? 
[Subhuti] says, No Lord thought is not exactly suchness 
because a covering level [truth] and an ultimate [truth] re¬ 
move each other. [Attempted defense of discredited thesis]: 
Necessarily, then, thought is other than suchness. [Having 
in mind that this is impossible the Lord] says. Is thought 
other than Suchness? [Subhuti] says. No Lord, intending 
"there is no dharma over and above the Dharma Element." 
This is saying that this entire reality ( vastu) that is mind 
only, neither other than, nor the same as suchness, is the 
depth of the knowable [object]. 

About the depth of knowledge [the Lord] says. Can 
you see Suchness? [Subhuti] says. No, Lord, intending, "In 
true reality I do not see suchness because suchness is the 
own-being [of seeing]. Hence seeing that is just not seeing 
is the depth of knowledge." 

[726] About the depth of practice [the Lord] says. One 
who courses thus in the form of suchness he courses in the 
deep? [Subhuti] says, In true reality he courses nowhere at 
all. To elucidate just this, having anticipated the doubt [tnat 
that is the case] with. And why? he says. For these ideas 
{samudacara) of his do not proceed, they do not happen 
{samndacaranti). This is saying that because "these ideas" 
special features of practice of [a Bodhisattva] who stands 
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in suchness "do not proceed" and "do not happen" because 
there are no truly real causes and effects, respectively; 
therefore, [for Bodhisattvas abiding] in the true nature of 
dharmas, practise is not practicing anywhere at all. This is 
the depth of practice. 

About the depth of non-duality [the Lord] says, Where 
in which object does a Bodhisattva course practice when he 
courses in perfect wisdom? [Subhuti] says. In ultimate 
reality, intending that [Bodhisattvas] course in the Dharma 
Element because there are no dualistic ideas of sign and no 
sign. Thus this is the depth of non-duality. Elucidating 
just this [the Lord] says, When coursing in ultimate reality 
does he course in a sign? [Subhuti] says. No Lord, [727] 
[Bodhisattvas] do not course in a sign marked by settling on 
existence and non-existence because the Lord has denied 
the perception of signs and no signs 

About the depth of skillful means [the Lord] says. Is 
then the sign to him something which he has not undone 
by meditational development, i.e., has not eliminated, has 
not removed? [Subhuti] says. No Lord, the fact that you can¬ 
not get at any dharma means a sign is not something that is 
not destroyed. Qualm: In that case they have eliminated the 
sign. [Having in mind that this is impossible the Lord] says, 
Does then the sign become to the Bodhisattva who courses 
in perfect wisdom, something which he has undone by 
meditational development? Because they make no effort to 
forsake signs they do not eliminate them at all, so Subhuti 
says, That Bodhisattva does not make any efforts, while he 
courses in the course of a Bodhisattva, to reach here in this 
present birth the state in which all signs are forsaken, i.e., 
Bodhisattvas do not endeavor, do not work at it. Question: 
And if they were to eliminate them what fault*would there 
be? He says. If he were to reach that state before all 
Buddha-dharmas are complete in him, he would auto¬ 
matically become a Listener. [728] Qualm: How can one 
thing be both eliminated and not eliminated? He says. The 
skill in means of a Bodhisattva consists in this, that he 
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cognizes that sign, both its mark and its sign, and yet he 
surrenders himself completely to the signless. This is 
saying that on the-covering level [Bodhisattvas] "cognize" a 
form and so on that is like an illusion, what its "mark" its 
identity is, and what its "sign" its cause is, and "surrender" 
themselves "to the signless" to the Dharma Element be¬ 
cause in true reality it is not produced. This is the depth 
of skillful means. 

Therefore take these eight depths of production and 
so on, like the sixteen instants [of the path of seeing], as the 
marks of the irreversible [Bodhisattvas] standing on the 
path of meditation, because, having obtained an inconceiv¬ 
able door to freedom, they make a practice out of mutually 
excluding realities and engage in conventional activities 
that conform with that realization. Thus [Maitreya] says. 

The depth is in production, stopping, suchness, the know- 
able, knowledge, practice, non-duality, and skill in means. 
[Ornament 4.59] 

[The Sutra and Maitreya] have set forth the trainee 
Bodhisattva Sangha through a discourse on the marks of 
irreversibility. Next they have to explain the sameness of 
samsara and nirvana to make clear the marks of the non¬ 
trainee Sangha, because, when [Bodhisattvas] eliminate 
defilement and purification conceptualizations, and under¬ 
stand that both are the same there is nothing more to train 
in so they are not in training. Thus [Sariputra] says [to 
Subhuti], But yet (api nu) the words mean kim, turning it 
into a question, i.e.. Does a Bodhisattva's perfect wisdom 
increase does it become strengthened when in his dreams 
he develops the three doors to deliverance? It does not in¬ 
crease at all so [Subhuti] says. If it increases througi? devel¬ 
opment by day, then it also increases in one who dreams. 
He says "dream" and "day"' [729] intending non-conceptual 
(i avikalpa ) knowledge of samsara and purification, respec¬ 
tively. You can characterize the idea that lies behind his 
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statement as follows: If [Bodhisattvas], based on eliminating 
opposing side and counteracting side conceptualizations, 
understand that both are the same, then, just as meditation 
strengthens during the day, similarly it would strengthen 
in a dream, and, just as it would not strengthen in the day, 
to that extent it would not in a dream either. To elucidate 
just that, having anticipated a doubt [that this is the case] 
with, And why? he says, For the Lord has said that dream 
and waking are indiscriminate ( avikalpa ), [i.e., cannot be 
conceived of]. If a Bodhisattva who has received perfect 
wisdom, day by day courses in perfect wisdom, then he 
also in his dreams remains quite close to perfect wisdom, 
and develops ( abhyasa ) it even then in abundance. What he 
means is if the Perfection of Wisdom were to strengthen 
from coursing during the day, then, through the force of 
familiarization ( abhyasa ) it would become more abundant in 
dreams as well. But that is not the case at all. [Bodhisattvas] 
who realize that samsaric and purification dharmas have 
the nature of mere appearances and are like dreams cannot 
conceive of a conceptual difference between an opposing 
side and counteracting side in a samsara that is [like] a 
dream and a nirvana that is [like] a dav- Hence "the Lord 
has said dream and waking are indiscriminate {avikalpa)" 
are the same. Thus [Maitreya] says. 

Because dharmas are like dreams [Bodhisattvas] do not con¬ 
struct [imaginary] existence and peace. [Ornament 4.60ab] 

[Argument]: If all dharmas are like dreams, just as the 
ten unwholesome [actions] and giving and so on do not 
exist in a dream, so too they will not exist during the waking 
state either. [Sariputra, giving voice to this] says, M some¬ 
one in his dreams does an action, wholesome or unwhole¬ 
some, will that (because the kirn denotes exclusion it means 
it will not) be added on to the heap ( acaya) [the action] in 
itself as a collection [of wholesome or unwholesome factors] 
[730] or collection ( upacaya ) the results it is capable of 
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producing of that karma? He intends to say that just as the 
preparation, [fundamental, and subsequent stages of an ac¬ 
tion] are equally non-existent in a dream, similarly, whole¬ 
some and unwholesome actions done during the day must 
be non-existent too. Since ultimately there is neither a heap 
nor a collection [Subhuti] says. In so far as the Lord has 
taught that all dharmas are like a dream, that deed will not 
be added to his heap or collection of karma. Nevertheless, 
on the covering level he asserts a cause and effect relation¬ 
ship [as in Vasubandhu's Twenty Verses ( Vimsatika ) that 
says], "in a dream the mind is weakened by dullness and 
does not have the same result," so the example does not 
work. He therefore says. But on the other hand, that deed 
that happened during the dream state will be added to the 
heap and collection of his karma if the person, waking up 
and thinking about it, consciously forms the notion that 
someone was killed. 195 Elucidating just this he says, How 
does he consciously gives rise to the notion that someone 
was killed? During his dream he may have taken life, and 
after he has woken up, he thinks it over like this: "It is 
good that he was killed. It is right that he was killed. It 
was just that he was killed. Explain the difference based on 
completion of the preparation stage [of the action] and so 
on, or on damaging body, speech, and mind. It was I who 
killed him." [He says this] based on apprehending the 
action he himself did in its entirety. Such thoughts are 
equivalent to the conscious notion that he killed some¬ 
body. 

This is saying that the outer [Realist] system, for in¬ 
stance, when [faced with the argument that the victim] per¬ 
ished without [a destroying] cause, because [all conditioned 
things] are momentary, and because its accepted tenet [in 
the Treasury of Knowledge] is that "the world in its diversity 
arises from karma," agrees that ultimately nobody kills 
anybody, and nobody steals or does not steal anything from 
anyone and so forth. Even so it posits murder and so forth 
[731] during the day because of a strong belief in killing and 
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so forth when an ongoing continuum comes up against a 
reality, [i.e., when a grosser material continuum] arises, just 
like an unwholesome act and so forth of [a monk] with 
incorrect attention and so forth. Similarly, when those who 
have done something wholesome or unwholesome even in 
a dream conceive, when they awake, that "It is good that he 
was killed" and so on, [the dream act] gets to be intensified 
by the intensity of the settling in the mind during the prepa¬ 
ratory state and so on [and becomes karma]. So, even in the 
outer Realist system, the example, "just like during the 
dream state" does not work [to establish that there is no 
karma during the waking state]. 

Therefore, even though during the waking state a basis 
[of an action] is similar to a dream, the Middle Way system 
makes a presentation of wholesome [action] and so on [that 
is done] by those who have not cut the snares of all error 
because they settle on targets that are functioning things 
analogous to those [dream objects]. Still, the unclear, un¬ 
wholesome attainment ( pratipatti ) in a dream that comes 
from the dullness [of sleep] causing greater [mental] error 
has less result. During the waking state, on the other hand, 
the dullness [of sleep] that causes greater [mental] error is 
absent so the clear, unconfused appearance has more result. 

You should not say that if you assert that karma and 
result exist even in the dream state there is the fault that [a 
monk who dreams he kills someone] would not be a monk, 
because whether or not [a monk or nun] is keeping an ordi¬ 
nation is exclusively the domain of the Lord's pronounce¬ 
ment, just like the one who gives [a student] moral training 
( siksa ). 

[Qualm]: If karma is intensified through the force of 
conceptualization then the Tathagata would also have 
[karma], because, even though the counteracting side has 
ceased [in enlightenment], conceptualization would con¬ 
tinue. [Giving voice to this Sariputra] says. If as a result of 
such conscious reflections the deed of that man is added 
on to his collection of karma, then the deed the mental 



339 


Light for the Ornament for the Clear Realizations 

attention deed that eliminates cankers of the Buddha, the 
Lord, when he, thinking to himself, consciously gives rise 
to forms the notion of extinction, that "I have extinguished 
the samsaric skandhas" and so on, will also be added to 
the Buddha's heap [the action] in itself as a collection and 
collection the results it is capable of producing of karma 
[Sariputra] intends to say that then the Tathagata would not 
be the absolutely final outcome because he would still have 
to get the special results of the karma he collected. [732] 
[Response]: When [sutras say] the Tathagata conceives. 
"For me all birth has come to an end" and so on it 
is a presentation for the needs of trainees., not from the 
perspective of true reality. [Having this in mind Subhuti] 
says. No indeed not. To back up just this, having antici¬ 
pated the doubt [some may have that it is not so] with. And 
why? he says. For the Tathagata is one who has forsaken,, 
i.e., because he has the non-conceptual realization of the 
true nature of dharmas is without all reflections ( kalpa) 
form and so on that are the particular and general marks 
that can stand as the objective supports for non-conceptual 
and conceptual knowledge and discriminations {vikalpa) 
conceptualizations based on those Space on its own cannot 
raise a deed or a thought without the help of an objective 
support. [Question]: Why is there no mental karma and 
thought unless it is based on an objective support? [In 
response Subhuti] says, A deed can arise only with an 
objective support, not without one. A thought can arise 
only with an objective support, not without one. It is in the 
very nature of things, because of the true aharmic nature 
of dependent origination, that karma and thought only arise 
with an objective support because they do not arise without 
one. Elucidating just this he says. Intellectual acts ( buddh.i) 
must refer to dharmas which are seen, heard, felt, or 
known. Because [Dharmaiarti'sj maxim says, "Things with 
X or not-X for their nature arise from causes with an X 
or not-X nature," amongst these some intellectual acts 
with defilement for objective support take defilement on 
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themselves, some with purification for objective support 
take purification on themselves. In conclusion he says. 
Acts of will ( cetana ) and deeds therefore arise only with 
an objective support and not without. Some say an "act 
of wall" is the intellectual act ( buddhi ); others, because 
[Asahga] explains that "intention ( cetana) is mental karma," 
[733] say it is a synonym for karma. 

Qualm: Things in the past and future do not exist so 
they cannot be an objective support, and imaging ( sdkara ) 
knowledge and so forth cannot grasp things in the present, 
so how can an intention [or act of will] totally devoid of 
objective supports arise with an objective support? [Giving 
voice to this Sariputra] says, Since the Lord has described 
all objective supports as isolated devoid of an objective 
support entity and therefore empty how can an act of will 
arise only with an objective support and not without? It 
arises, on the covering level, from an unreal, imaginary ob¬ 
jective support, so [in response Subhuti] says. An act of will 
is raised only with an objective support, and not without, 
in the sense that one treats an actually non-existent objec¬ 
tive support as a sign, as an objective support, i.e., one 
superimposes an unshared marker in the form category and 
so on, just as it is seen, even though it is not a sign in true 
reality. Also the act of will is isolated, and also the sign. 
And so are Karma-formations which are conditioned by 
ignorance, consciousness conditioned by Karma-forma¬ 
tions, and so all the links of conditioned co-production up 
to (the "up to" brings in name and form conditioned by 
consciousness and so on) decay and death conditioned by 
birth. Even so objective supports are isolated. The act of 
will is isolated from the sign [which seems to cause it], 
and "is said to" (he has left this out right at the end [after 
the close quotation mark]) arise only in reference to the 
conventional expressions current in the world, i.e., based 
on the covering level. 

[734] Having been taught that there is a cause and ef¬ 
fect relationship even in dreams, Sariputra, raising a doubt 
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for the sake of people who lean on bases (aupalambhika ), 
again says. If in his dreams a Bodhisattva gives a gift, and 
dedicates it to full enlightenment, can that gift be called 
effectively dedicated? "What thoughtful person would 
reply if, having addressed this topic, there is still doubt? 
It would be interminable." This lies behind [Subhuti's] 
statement where he says. We are face to face with the 
Bodhisattva Maitreya and so on. He is a direct eyewitness 
(. kdyasaksin ) to this matter this question about whether that 
gift in the dream has been [effectively] dedicated, he will 
dispose of this matter. A kdyasaksin ("one who witnesses 
with a body") is a Non-returner candidate for Arhat who 
has obtained the cessation [absorption]. Similarly, Maitreya 
is a kdyasaksin because he is a candidate for Buddhahood. 
Just because Subhuti said that, Sariputra addresses the 
noble Maitreya and says, Subhuti the elder, Maitreya, has 
said and so on. Dispose of this matter, Venerable Ajita. 

Even though [the Buddha] has taught the topic, and 
even though he has again and again addressed the recurring 
doubt of particular trainees, still he cannot remove the mis¬ 
takes of them all during the period when a single Buddha 
arises because he can only work the welfare of those with 
the good fortune [to relate to him]. Thus, based on the very 
fact that [Subhuti] disposes of the answer to this question 
[by passing it on to Maitreya], this is a question [that pre¬ 
supposes] that the demonstration [of Dharma] is not fully 
complete, because there is a series of future Buddhas [who 
have to teach, the next of whom is Maitreya]. Were it to be 
fully complete, the unwelcome consequence would be that 
there would be no reason for future Buddhas to arise. This 
is the idea behind Maitreya's statement where he says, 
wanting to answer. With reference to what the venerable 
Subhuti has said, that "the® Bodhisattva Maitreya will 
dispose of this matter," what corresponds to those words 
"Maitreya" and "will dispose of this matter?" Will my 
form reply? Or my feeling, perception, impulses, or 
consciousnesses? Will my outward appearance reply or 
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my shape? Or will the emptiness of my form reply, or the 
emptiness of feeling, perception, impulses, or conscious¬ 
ness? He says this conceiving of what might be the case. 
There, first^of all, since the emptinesses do not dispose of the 
matter he says. Obviously the emptiness of form, etc. does 
not have the capacity is unable to reply because it is not 
"here." [736] Form and so on cannot do so either so he says. 
Nor do I see any dharma which could reply, or which 
should reply, or by which one could reply (he says this 
because of the subdivision into a doer, act of doing, or deed 
to be done that could be taken as a basis), or any dharma 
which has been predicted to the supreme enlightenment 
(he says this having taken the appropriating self as an ob¬ 
ject). [Qualm]: It is not possible that you do not apprehend 
any dharma at all. [Giving voice to this Sariputra] says. 
Have you then perhaps really witnessed those dharmas 
form and so on in the way in which you express them the 
dharmas in language? If "you have really" [done so, then 
you will have apprehended something.] He is saying if you 
have witnessed them in the way in which you express them 
through language, then, just as a conceptual object can 
stand as a basis, you, as the one who is answering, would 
have apprehended the content that you have realized, so 
how could you not have apprehended any dharma at all? 

[Maitreya] has not realized [the content] so he says, I 
have not. Even I do not know those dharmas, do not appre¬ 
hend, do not see them (connect these with the preparation 
stage and so on) in the way in which my words express and 
my thoughts reflect on them. How, then, [do dharmas 
exist]? He says. But certainly the body could not touch 
them, speech could not express them, mind could not 
consider them. That is the own-being of all dharmas, 
because they are without any own-being. He is saying 
"because all dharmas," like illusions, "are without any own¬ 
being" he witnesses their "own-being" with non-conceptual 
knowledge that does not take any dharma as a basis in the 
way [dharmas] are during the stage of realization, when 
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conceptualization is not happening and "the body could not 
touch them, speech could not express them, mind could not 
consider them." [737] He could not realize [reality] if he had 
a conceptual understanding [of it] because he would be 
mistaken, so at a time after the realization he puts it into 
words (vyavahara) on the language covering level. 

[Thinking], "This non-conceptual knowledge realiza¬ 
tion is not within the range of Listeners," [Sariputra] says, 
Deeply wise, indeed, is this Bodhisattva Maitreya, the 
great being. How he expounds the perfection of wisdom 
in which he has coursed for such a long time! 

Because Listeners have just such a realization as well 
[the Lord] says. Why did that thought occur to you? i.e., 
you should not let yourself think he is "deeply wise" just 
because of non-conceptual knowledge, because [Maitreya's 
and a Listener's] realization are equal. Speaking about just 
this equality he says, Can you at the time you realize it see 
apprehend with conceptual 1913 knowledge that dharma the 
state of Arhat marked by knowledge of extinction and non¬ 
production endowed with which you have been made into 
an Arhat? He cannot because it would be mistaken and 
would preclude the realization, so he says, No Lord. [738] 
At the time Bodhisattvas realize [their goals] the way they 
do so is exactly the same, so the Lord says, In the same way 
it does not occur to a Bodhisattva who courses in perfect 
wisdom, that "this dharma has been predestined to full 
enlightenment 7 ' and so on. 

Thus take the responses to the questions about 
whether karma would not exist and so on just as [this 
section of the Sutra] has explained them. Thus [Maitreya] 
says. 

Answers to the argument that karma would not exist and so 
on are as they are given [in the Siitra], [Ornament 4.60cd] 

To conclude the demonstration of the sameness of 
samsara and nirvana, the Lord, governed by the subject 
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immediately at hand, says. When he courses thus, he is not 
afraid. He is impregnated with the strength that he has 
gained the capacity gained from coursing without taking 
anything as a basis, and that enables him to persist in his 
endeavors and to think: "It is not the case that I shall not 
be fully enlightened/' rather, "It is the case that I will 
definitely be fully enlightened." If he courses thus, then 
he courses in perfect wisdom. 

Those who have meditated on the sameness of both 
[samsara and nirvana] become Buddhas in their owm 
Buddhafields, so next, to give an exposition of the purity 
of the Buddha-field, divided into the two—container world 
and world as inhabitants—he says. Moreover a Bodhisattva 
is not afraid when he gets into a wilderness infested with 
wild beasts. 

There, in brief, the purity of the two Buddhafields is 
when [Bodhisattvas] counteract the impurity of hunger and 
so forth in the world of beings by bringing a supply of pure 
celestial materials for them to use, and similarly, when they 
counteract the impurity of stumps and thorns and so forth 
in the container world by bringing about pure [regions] 
even, [and soft], like the palm of a [baby's] hand, respec¬ 
tively. Thus [Maitreya] savs, 

The purity of the Buddha-field is when [Bodhisattvas] bring 
purity to the impure world of inhabitants, and similarly the 
[impure] container world as well. [ Ornament 4.61 ] 197 

[739] The Sutra goes into detail and is easy to under¬ 
stand. I will say just a little about it. [The Lord] anticipates 
a doubt that this [lack of fear in a w'ilderness infested w 7 ith 
wild beasts] is the case w T jth, And why? and says. For it is 

his duty to renounce everything for the sake of beings. He 
elucidates just this where he says, Therefore he should re¬ 
act with the thought: "If these wild beasts should devour 
me, then just that will be my gift to them. The perfection 
of giving will become more perfect in me, and I will come 
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nearer to full enlightenment. And after I have won full 
enlightenment I will take steps so that in my Buddhafield 
there will be no animals because they will not have their 
essential natures at all (sarvena with a basic color and 
shape, sarvam in one of the basic species into which they are 
divided, sarvatha in any of their different respective sub¬ 
species, sarvam whatever kind there might be), that one 
will have even no conception of them because there will 
be no [foot] marks [and so on] that they make, but that all 
beings in it will live on heavenly food." 

Moreover, a Bodhisattva should not be afraid if he 
finds himself in a wilderness infested with robbers. 
Having anticipated a doubt that that is in fact the case with, 
And why? he says, For Bodhisattvas take pleasure in the 
wholesome practice of renouncing all their belongings. 
A Bodhisattva must cast away even his body, and he must 
renounce all that is necessary to life. [740] He then goes 
into the details of just this where he says. He should react to 
the danger with the thought: "If those beings take away 
from me everything that is necessary to life, then let that 
be my gift to them. If someone should rob me of my life, 
I should feel no ill will hatred towards sentient beings, 
anger resentment towards sentient beings or insentient 
things, or fury resulting from animosity on account of that. 
Even against them I should take no offensive action, 
either by body, voice, or mind. This will be an occasion 
to bring the perfections of giving, morality and patience 
to greater perfection, and I will get nearer to full enlight¬ 
enment. After I have won full enlightenment, I will act 
through producing a special thought and behave establish 
through practice in such a manner that in my Buddha¬ 
field wildernesses infested with robbers will in no way 
whatsoever either be, or even be conceivable. And my 
exertions to bring about perfect purity in that Buddha¬ 
field will be so great caused by a special vigor that in it 
neither these nor other faults will in no way be, or even 
be conceivable." 
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Furthermore, in a water[less] waste fearsome because 
it is without water also a Bodhisattva should not be afraid. 
[742] Having anticipated a doubt that this is the case with. 
And why? he says. For his character is such that he is not 
alarmed or terrified. He should resolve that his own train¬ 
ing might result in removing all thirst from all beings. He 
should not tremble when he thinks that, if he dies from 
thirst, he will be reborn as a Preta. On the contrary, he 
should direct a thought of great compassion unto all 
beings, and think: "Alas, certainly those beings must be of 
small merit and so on. I will bestow on all beings so much 
merit that they will have obtain the most excellent water 
(pamya)" water ( udaka ), "Water with the eight qualities 
[that] has a good smell, is sweet, cool, light, clear, clean, 
easy on the stomach, and easy on the throat of the drinker." 
Furthermore, in a foodless waste also a Bodhisattva 
should not be afraid. He should arm himself with the 
thought: "I will exert firm vigour and so on. The beings in 
that field should be entirely happy, filled with happiness, 
possessed of happiness these are small, middling, and big 
happiness respectively. And thus will I act that all the 
intentions and plans of those beings shall be realized. 
Just as with the Gods of the Thirty-three an idea in their 
minds is sufficient to produce anything they may desire, 
so I will exert firm vigour so that those beings can realize 
by reaching the path of seeing and produce by being suited 
to the experience everything by merely thinking of it in 
their minds. In order that their legitimate intentions 
should be fulfilled, in order that all beings, everywhere 
and anywhere, should not go short of the requirements 
of life food and so on because thev cause it to last I will so 
struggle for perfect purity in my own thought, for the sake 
of all beings, that on that occasioiTalso the perfection of 
concentration will become more perfect in me." 

Furthermore, a Bodhisattva will not be afraid in a dis¬ 
trict infested by epidemics. But he should consider, reflect 
and deliberate and so on on emptiness, and he should not 



Light for the Ornament for the Clear Realizations 347 

be afraid. But he should not think that "it will be long 
an excessively long period of time before I shall win full 
enlightenment," and he should not tremble at such a 
thought. [743] Having anticipated the doubt [that this 
is the case] as before with. And why? he says, For that 
thought-moment that is not produced in true reality, that 
lasts a long time on the covering level, as long as it is, is 
without a prior limit has no beginning because it is without 
a first cause, and ends with the state of Buddhahood and has 
emptiness for its nature, hence, in other words is without 
a limit. So A Bodhisattva does not need to tremble that it 
will be long before full enlightenment, i.e., should therefore 
avoid dwelling in his mind on difficulties, [thinking] 
"great and long is this limit which has no beginning," for 
it is connected with one single thought-moment, in other 
words, it is the absence of a limit. This will prevent a 
Bodhisattva from trembling at the thought that it will be 
long before he will win full enlightenment. Moreover, 
Sariputra, 198 if these and other fears outer dangerous wild 
animals and so on and terrors sickness and so on, be they 
seen, heard, felt or known, do not cause a Bodhisattva to 
tremble, then one should know that "this son or daughter 
of good family is capable of knowing full enlightenment" 
and so on. 

Qualm: Nobody engages in purification of a Buddha- 
field as [the Lord] has explained because nobody could do 
the practice. [This is unfounded], so [Eight Thousand 365] 
says. Thereupon a certain woman came to that assembly 
and so on and said, "I, O Lord, when placed in those posi¬ 
tions in the aforementioned purification of a Buddhafield 
will not be afraid because she has become practiced in it, 
and without fear, I shall demonstrate dharma to all be¬ 
ings." [744] Because the force of her perfect aspiration gives 
birth to a prediction-sign [the Eight Thousand ] says. There¬ 
upon the Lord at that time smiled a golden smile. Its lustre 
radiated into endless and boundless world systems, it rose 
up to the Brahma-world, returned from there, circulated 
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three times round the Lord, and disappeared again into 
the head of the Lord. It is in the nature of things that when 
a Tathagata must make a prediction, light rays disappear 
into the usmsa-samdhi ("the collecting place on the top of 
a Buddha's head"). Because, on seeing the sign, noble 
Gangadeva offers worship with a surpassing aspiration it 
says, When she saw that smile, that woman seized golden 
flowers, and scattered them over the Lord. Without being 
fixed anywhere, they remained suspended in the air. 
A smile is related to many things, so inquiring into the 
purpose of the smile [Ananda] says. What is the reason, 
O Lord, for this smile? It is not without reason that the 
Tathagatas manifest a smile. [745] [The Lord] teaches what 
[that reason] is where he says. This Goddess of the Ganges 
will, in a future period, become a Tathagata, "Golden 
Flower" by name and so on. In the starlike aeon he will 
appear in the world and know full enlightenment. Some 
say the prediction nicely expresses the fact that the retinue 
is convinced that [Bodhisattvas] gain purity in a Buddha- 
field like that, and are witness to it. [746] [The Lord] also 
predicts what will happen prior to [Gangadeva's] enlight¬ 
enment where he says. When she has deceased here she 
will cease to be a woman, and will become a man. He will 
be reborn in the Abhirati, the Buddhafield of the Buddha 
Akshobhya and so on. [Ananda] is astonished that just 
those who have been predicted are born there, so [the Eight 
Thousand] says, Ananda thought: Those Bodhisattvas who 
will be with the Tathagata Akshobhya must actually be 
considered as the congregation of the Tathagata. The Lord 
read Ananda's thoughts, and said: So it is Ananda in 
praise. Those Bodhisattvas who lead the holy life in the 
Buddha-field of Akshobhya, the Tathagata, should be 
known as having emerged from the mud because they 
have eliminated cankerous obscuration, as having ap¬ 
proached to the accomplishment of enlightenment be¬ 
cause they are at the culmination clear realization stage. 
[The Lord] also predicts [that Gangadeva as a Tathagata 
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will have] a Listener Sangha: In addition, Ananda, the com¬ 
munity of the disciples of the Tathagata Golden Flower 
will not be bound by any measure. Having anticipated a 
doubt that this is the case with. And why? he says, For his 
disciples will be so many that there will be no measure 
to them. They will, on the contrary, have to be styled 
"immeasurable, incalculable." [747] Since the prayers of 
those who have accomplished the merit-[store] are an¬ 
swered [the Lord] says. In addition, Ananda, at that time, 
on that occasion there will be in that Buddha-field no 
wildernesses infested with wild beasts, or with robbers, 
and no waterless wastes, and no districts infested by epi¬ 
demics, and no foodless wastes and so on. And summing 
up he says. It is quite certain that after the Tathagata 
Golden Flower has known full enlightenment, all these 
kinds of places which inspire fear and terror will then no 
longer exist, or be even conceivable. Having heard such 
astonishing things [Ananda], inquiring about her earlier 
practice, says. Who was the Tathagata in whose presence 
this Goddess of the Ganges has planted the wholesome 
root of the first thought of enlightenment, and turned it 
over to supreme enlightenment? [748] [The Lord] teaches 
.who that [Tathagata] was with, That was under the 
Tathagata Dipankara. And she actually scattered golden 
flowers over the Tathagata while yearning 1 ™ for enlight¬ 
enment. It was when I strewed the five lotus flowers 
over Dipankara, the Tathagata, and I acquired the patient 
acceptance of dharmas that fail to be produced and so on. 
Thereupon, when she had heard my prediction, that 
Goddess produced a thought to the effect that: "Oh, cer¬ 
tainly, like that young man I also would like to be pre¬ 
dicted to full enlightenment!" and so on. This prediction 
[of Gangadeva] is in all respects just as she prayea*it would 
be so Ananda says. Certainly, as one who has made the 
necessary preparations because she has attained the path 
of seeing, as one who has made the grade because she 
understands the nature of the path of meditation, has this 
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Goddess of the Ganges been predicted to full enlighten¬ 
ment. [The Lord] agrees that it is indeed so and says. So it is, 
Ananda, as you say. 


The nineteenth. Sister Gangadeva Chapter, of the 
Light for the Ornament for Clear Realizations: 

A Commentary on the Perfection of Wisdom 



Ornament Chapter Four, Light Chapter Twenty: 
Discussion of Skill in Means 


[749] Those who have completed purification of a 
Buddhafield and have fully completed the accumulation 
[of merit] then have to do the work Buddhas do in their 
Buddhafield, with skillful means, in accord with the good 
fortune [of trainees], so [Maitreya] has to explain skillful 
means. There [in the Eight Thousand], to present this topic, 
[Subhuti] asks, How should a Bodhisattva, who courses in 
perfect wisdom, achieve the complete conquest of empti¬ 
ness, or how should he enter into the concentration on 
emptiness? To answer [the Lord] says, He should contem¬ 
plate form, etc. as empty. But he should contemplate that 
with an undisturbed series of thoughts in such a way that, 
when he contemplates he does not review the true nature 
of dharmas emptiness that is the real "form" through the 
true nature of dharmas emptiness, i.e., should contemplate 
without getting at an emptiness that is emptiness through 
its own-being. He does not review the true nature of 
dharmas and does not realize the reality-limit. This [pas¬ 
sage of the Sutra] is saying that illusion-like emptiness 
and so on is the object [or range] of skillful means. 

[750] Qualm: Why, given that [Bodhisattvas] are mak¬ 
ing themselves more and more familiar with [emptiness], 
do they not realize ( adhigama ) it? [Giving voice to this 
Subhuti] says. With reference to the Lord having said that 
"A Bodhisattva should not realize ( sdksatkr ) emptiness," 
how does a Bodhisattva who has stood in the concentra¬ 
tion not realize emptiness? In response [the Lord] gives 
an exposition of the practice of skillful means, saying. It is 
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because that Bodhisattva contemplates that emptiness 
which is possessed of the best of all modes that is not 
devoid of the perfection of giving and so on. He does not, 
however, contemplate that "I shall realize," or "I should 
realize," but he contemplates that "this is the time for 
complete conquest, and not for realization." Without los¬ 
ing himself in the concentration, he ties his thought to an 
objective support and he determines that he will take hold 
of perfect wisdom in the form of great skillful means and 
that he will not realize emptiness. Meanwhile, i.e., in the 
middle when [Bodhisattvas] tie thought to the meditative 
stabilization on emptiness without taking a stand on it, 
however, because of that intention, through the force of 
the Mother of Victors the Bodhisattva does not lose the 
dharmas which act as the wings to enlightenment. He 
does not effect the extinction of does not eliminate the 
Desire [Realm] and becoming, [i.e., rebirth] outflows, but 
intentionally taking rebirth for the sake of beings over that 
extinction of outflows also, because the emptiness equi¬ 
poise is the objective support [of his meditation on empti¬ 
ness] he achieves complete conquest. To elucidate just this 
[the Lord] says. At the time when a Bodhisattva dwells 
in the concentration on emptiness—which is one of the 
doors to deliverance—he should also dwell in the concen¬ 
tration on the Signless, but without realizing the Signless. 
Qualm: Why, given that [Bodhisattvas] make themselves 
more and more familiar with it, do they not realize it? Hav¬ 
ing anticipated that with. And why? he says For, endowed 
with the dharma of the wholesome root which has thus 
come about, he contemplates that "this is the time for 
maturing beings, and not for realization." Taken hold of 
by perfect wisdom he does not realize the reality limit. 
This is saying that they practice knowing when is the time 
to contemplate the development of all aspects and complete 
conquest, and when is not the time to realize [the reality 
limit]. That gives them the capacity to stand in that medita¬ 
tive stabilization without realizing emptiness. 
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[753] Again, method is subdivided into ten. Amongst 
them, first, about the means that overcomes all hostile 
dharmas by overcoming all interferences, he says. Suppose, 
Subhuti, that there was a most excellent hero, very 
vigorous, of high social position, handsome, attractive and 
most fair to behold, of many virtues, in possession of all 
the finest virtues, of those virtues which spring from the 
very height of sovereignty, morality, learning, renuncia¬ 
tion and so on. You should explain these nine qualities 
of a hero from "most excellent," [to endowed with "those 
virtues which spring from the very height of sovereignty, 
morality, learning, renunciation, and so on"] as small, 
middling, and big qualities, respectively. He is judicious 
( medhavin) because he is able to grasp text and meaning, is 
able to express himself because he articulates the different 
parts of words, is able to formulate his view clearly 
(pratibham-sainpanna) because he is good at question and 
answer and hence able to argue without getting stymied, 
is able to substantiate his claims because the position he 
takes as his own is the perfect one, always knows the suit¬ 
able time, place, and situation for everything because he 
comprehends when is the time to eliminate or accept [some¬ 
thing]. In archery he has gone as far as one can go because 
he is perfectly trained as an archer, the main [training for a 
warrior], he is successful in warding off all manner of at¬ 
tack because he repels many and dangerous weapons, most 
skilled in all arts the physical postures for tossing others [in 
wrestling], and foremost, through his fine achievements, 
in all crafts the activities of painting and so forth. He has 
a good memory, is intelligent and so on is easy to under¬ 
stand. Any work he might undertake he is able to com¬ 
plete because he has the capacity to carry it through to the 
end* he speaks methodically, shares his great riches, and 
so on. [The Lord continues]. Now suppose, further, that 
this person, so greatly accomplished, should have taken 
his family with him on a journey, his mother and father, 
his sons and daughters. By some circumstances because 
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they have fallen amongst enemies and so on they find 
themselves in a great, wild forest. The foolish amongst 
them would feel fright, terror, and hair-raising fear that 
affect their mind, speech, and body, respectively. He, how¬ 
ever, would fearlessly say to his family: "Do not be afraid! 
I shall soon take you safely because they will be free from 
all troubles and at peace out of this terrible and frightening 
forest. I shall soon set you securely by restoring them to 
physical safety and comfort free." If then more and more 
hostile forces in a hostile relationship because they are 
greedy for the same material goods and inimical forces in 
the opposite camp to friends should rise up against him in 
that forest, would this heroic man decide to abandon his 
family, and to take himself alone out of out that terrible 
and frightening forest—he who is not one to draw back, 
who is endowed with all the force of firmness and vigor, 
who is wise, exceedingly tender feels empathy and com¬ 
passionate truly spiritual, courageous and a master of 
many resources? [Subhuti says. No, O Lord]. He anticipates 
a doubt that this is indeed the case with. And why? and 
says. For that person, who does not abandon his family, 
has at his disposal powerful resources, both within and 
without. On his side forces will arise in that wild forest 
which are quite a match for the hostile and inimical forces, 
and they will stand up for him and protect him, and so on. 
He is competent to deal with the situation, and is able, 
unhurt and uninjured because his body and mind are 
unharmed, soon to take out of that forest both his family 
and himself and so on. 

[754] Having thus given an example, about what it 
exemplifies [the Lord] says, Just so is it with a Bodhisattva 
who is full of pity and ftmcemed with the welfare of 
all beings, who dwells in friendliness, compassion, sym¬ 
pathetic joy, and impartiality—stabilization meditations 
(with their concordant [mental factors]) suffused with the 
aspiration to unite beings with happiness, separate them 
from suffering, cause them not to lose happiness, and cause 
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them benefit, respectively, who has been taken hold of 
by skill in means and perfect wisdom, who has correctly 
turned over his wholesome roots, employing the kind 
of transformation which has the Buddha's sanction. Al¬ 
though he enters into the concentrations ^vhich are the 
doors to deliverance and so on he nevertheless just does 
not realise the reality-limit, i.e. neither on the level of a 
Disciple, nor on that of a Pratyekabuddha. He anticipates 
a doubt that this is indeed the case with. And Why? and 
says. For he has at his disposal strong and powerful help¬ 
ers, in perfect wisdom and skill in means. Since he has not 
abandoned all beings, he is thus able to win full enlight¬ 
enment, safely and securely. To elucidate just this he says. 
At the time when a Bodhisattva has made all beings into 
an objective support for his thought of friendliness, and 
with the highest friendliness ties himself to them, at that 
time he rises above the factiousness of the defilements 
and of Mara. This nicely expresses the fact that this is 
[a Bodhisattva's skillful] means to overcome all hostile 
dharmas. In conclusion he says. At the time when a 
Bodhisattva dwells in the concentration on the emptiness, 
which is one door to freedom, at that time he does not 
dwell in the concentration on the Signless, nor does he 
realize the concentration on the Signless. 

[755] When [Bodhisattvas] are habituated to the 
sameness of all [they have skillful] means dwelling without 
a support. [The Lord] is speaking about this where he says, 
It is just like a bird who on its wings courses in the air. It 
neither falls onto the ground, nor does it stand anywhere 
on any support. It dwells in space, just in the air, without 
being either supported by a mental act or physically settled 
therein because space does not exist. And yet [the bird] 
dwells just in it. So this mustl)e teaching [skillful] means 
that has no support. About what the example exemplifies 
he says. Just so he dwells in the dwelling of the Signless 
and Wishless, and achieves complete conquest over the 
Signless and Wishless and so on. 
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When the prayers [of Bodhisattvas] are answered [they 
have a skillful] means that operates because of earlier 
prayers. The Lord is giving an exposition of this where he 
says, [756] It is as with a master of archery, strong, well 
trained, peSectly trained in archery. He first would shoot 
one arrow upwards. He would then send after that another 
arrow which would check the fall of the first. By a regular 
succession of arrows he would not permit that first arrow 
to fall to the ground, and that arrow would be kept up in 
the air until he should decide that it should fall to the 
ground. This teaches [skillful] means based on the propul¬ 
sive [force] of earlier prayers. Connecting this [example] to 
the Bodhisattva who is the topic at hand he says. In the 
same way a Bodhisattva who courses in perfect wisdom 
and who is upheld by skill in means, does not realise 
that farthest reality-limit until his wholesome roots are 
matured, well matured in full enlightenment by the path 
of meditation and the special paths, respectively. In con¬ 
clusion he says, A Bodhisattva who courses in perfect 
wisdom, who develops perfect wisdom, should therefore 
contemplate and meditate on the deep true nature of these 
dharmas, but he should not realize it. 

[757] When they are well versed in all the difficult 
[practices, Bodhisattvas have] an uncommon [skillful] 
means [not shared with Listeners. The Lord] is teaching this 
where he says, A doer of what is hard is the Bodhisattva, a 
doer of what is most hard, if he courses, dwells, and enters 
into (connect these with listening, thinking, and meditation, 
respectively) the concentration on emptiness and yet does 
not realize the reality-limit. The Lord praises him and 
repeats what he has said with. So it is and so on. He 
anticipates the doubt that this is in fact the case with. And 
Why? and says. For the Bodhisattva has not abandoned all 
beings. He has made the special vows to set free all those 
beings. To corroborate that this is indeed the case he says. 
If the mind of a Bodhisattva forms the aspiration not to 
abandon all beings but to set them free, and if in addition 
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he aspires to the concentration on emptiness, the Signless, 
the Wishless, i.e. for the three doors to deliverance, then 
that Bodhisattva should be known as one who is endowed 
with skill in means, and he will not realize the reality- 
limit midway, before*his Buddha-dharmas have become 
complete. Having anticipated the doubt [that this is the 
case] as before with, And why? he says. For it is this skill in 
means which protects him. His thought of enlightenment 
consists in just that fact that he does not want to leave 
all beings behind. When he is thus endowed with the 
thought of enlightenment and with skill in means, then 
he does not midway realize the reality-limit. This must 
be teaching [skill in] means not shared in common [with 
Listeners and so on] because, through the force of their 
aspiration not to abandon all beings, they do not realize the 
reality-limit. 

[758] To explain unattached [skillful] means [that 
Bodhisattvas have] when they do not apprehend any 
dharma, [the Lord] says, Moreover, while a Bodhisattva 
actually contemplates those deep stations, i.e. the three 
doors to deliverance, or becomes desirous of contemplat¬ 
ing them, he should in his mind form the following aspi¬ 
ration: "For a long time those beings, because they have 
the notion of existence because they settle down on things, 
course in the apprehension of a basis. After I have won 
full enlightenment I shall demonstrate dharma to those 
beings so that they may forsake the erroneous views about 
a basis." As a free agent he then enters into the concen¬ 
trations on emptiness, the Signless, and the Wishless. A 
Bodhisattva who is thus endowed with this thought of 
enlightenment and with skill in means does not midway 
realize the reality-limit On the contrary, he does not lose 
his concentration on friendliness, compassion, sympa¬ 
thetic joy, and impartiality and so on. This must be teach¬ 
ing the [skill in] means that does not relish [the experience 
of emptiness that causes a fall to Listener nirvana] because it 
nicely explains that [Bodhisattvas] do not become destitute 
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of all wholesome dharmas—friendliness and so on—as 
do those who apprehend [emptiness] with relish. Having 
anticipated the doubt that this is the case with, And why? 
he says, For, upheld by skill in means, he increases his 
pure dharmas more and more and so on. 

About the [skill in] means that, through the emptiness 
door to deliverance, takes nothing as a basis he says, More¬ 
over, a Bodhisattva reflects that "for a long time those 
beings, because they perceive dharmas, course in the 
apprehension of a basis. After I have won full enlighten¬ 
ment I shall demonstrate dharma to those beings so that 
they may forsake apprehending a basis," and so on. 
Endowed with the thought of enlightenment and skill in 
means, he enters into the emptiness concentration, but 
without entering the reality-limit. Thus he reveals the [skill 
in] means that takes nothing as a basis [that Bodhisattvas 
have] when thev arrive at the fullness of the development of 
the emptiness-concentration, a door to freedom. 

[759] About signless [skill in] means [that Bodhisattvas 
have] when they do not apprehend signs he says. Further¬ 
more, he reflects that "By perceiving a sign those beings 
have, for a long time, coursed in the sign. After I have won 
full enlightenment I shall demonstrate dharma to those 
beings so that they may forsake signs" and so on. Thus he 
articulates the signless [skill in] means [that Bodhisattvas 
have] when they arrive at the fullness of the development of 
the signless-concentration, a door to freedom. 

[760] About wishless [skill in] means [that Bodhisattvas 
have] when they do not apprehend wishes he says. Further¬ 
more, a Bodhisattva reflects: "For a long time have these 
beings been perverted by the perceptions of permanence, 
of happiness, of the self, of loveliness" and so on. Thus he 
nicely explains the wishless [skill in] means [that Bodhi¬ 
sattvas have] when they arrive at the fullness of the devel¬ 
opment of the wishless-concentration, a door to freedom. 

On the topic of the particular feature that qualifies 
emptiness and so on as [skill in] means, even though [medi- 
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tation on it] is shared with Listeners and so on, he says, If a 
Bodhisattva raised the following thought: "these beings 
also have for a long time been in the habit of coursing in 
the apprehension of a basis, and even just now they do so. 
They have for a long time been in the habit of coursing in 
the perception of signs, in the habit of coursing in per¬ 
verted views (he says these three as opposites to the empti¬ 
ness, etc., doors to freedom), in the perception of material 
objects, in perceptions of unreal objects, in wrong views 
(these are explaining just that [opposite to the emptiness, 
etc., door to freedom], respectively), and even now they 
continue to do so. Thus will I act that these faults in each 
and every way may cease to be in them, that they will be 
inconceivable in them." If a Bodhisattva brings ail beings 
to mind in such a way, if he is endowed with this recollec¬ 
tion of all beings, with this production of thought, and 
with skill in means, if he is taken hold of by perfect wis¬ 
dom, and if he thus contemplates the true nature of those 
deep dharmas—through their emptiness ( sunyatatah ), 
Signlessness, and Wishlessness, or through their being 
uneffected, unproduced, without birth, without any 
positivity ( abhava )—then it is quite impossible that such a 
Bodhisattva, who is endowed with such a cognition, could 
either fall into the uneffected, or become intimate with 
what belongs to the Three Realms. That cannot possibly 
be. [761] [The -tah ablative] on sunyatatah ("through their 
emptiness") and so on [is governed by the axiom] ddy- 
dditvena saptamy-antat tasih (‘hah, in the [list of postpositions] 
beginning ddi, is the sense of the seventh case ending"). 200 
This is saying that "it is quite impossible that a Bodhisattva" 
who has compassion and is "endowed with such a cogni¬ 
tion" dharma "could fall into emptiness" and so on. 

When the prayers [of Bodhisattvas] are answered [they 
have a skillful] means that operates because of earlier 
prayers. 

When one [Bodhisattva] asked by another explains 
irreversible dharmas [he has skill in] means that is a sign of 
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irreversibility. Wanting to teach this topic, to formulate the 
question [the Lord] says. Suppose that a Bodhisattva is 
asked by another Bodhisattva who wants to win full 
enlightenment: "Giver which dharmas should one achieve 
full conquest? What kind of aspiration should one form in 
one's mind, aspirations which enable a Bodhisattva not to 
realize emptiness and so on, but to go on developing the 
perfection of wisdom? Giving an exposition [of how the 
Bodhisattva responds] from a negative angle [762] he says. 
If the Bodhisattva answers that just emptiness should be 
attended to and so on, and if he should not make manifest 
this production of the thought of the non-abandonment of 
all beings, or if he should not include skill in means in his 
answer, then one must know that the Tathagatas of the 
past have not predicted that this Bodhisattva is irrevers¬ 
ible. [The Lord] anticipates the doubt that this is the case 
with. And why? and says, For he does not indicate this 
special dharma the non-abandonment of beings of an irre¬ 
versible Bodhisattva, does not make much of it, does 
not make it manifest, does not wisely know it, does not 
include it in his answer, and he does not induce others to 
enter in that stage of skill in means which is the true stage 
of an irreversible Bodhisattva. Construe this: He does not 
"indicate it, make much of it, and make it manifest" in order 
to produce knowledge that arises from listening, thinking, 
and meditation, respectively, and therefore "does not 
wisely know it, include it in his answer, and induce others 
to enter into it," respectively. 

To teach [how a Bodhisattva would respond] from a 
positive angle [Subhuti] frames a rhetorical question and 
says. There must be an explanation ( pan/aya ) that a 
Bodhisattva could give so that he would be [regarded as] 
irreversible? 

[The Lord] responds just like that and says. There must 
be an explanation that a Bodhisattva could give so that he 
would be [regarded as] irreversible. He should be known 
as an irreversible Bodhisattva if, whether he has heard 
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this perfection of wisdom or not, he makes progress 
knows that [Bodhisattvas] must make themselves more 
and more familiar with skillful means and the non¬ 
abandonment of beings and hits upon the correct answer. 
Thus when other [Bodhisattvas] question them, [based on 
whether or not their answers] correspond to the realization 
of irreversibility they are, or are not, predicted and hence 
ascertained to be irreversible. So this nicely explains skill in 
means that is a sign of irreversibility. 

[763] And about unlimited [skill in] means [that 
Bodhisattvas have] when they have knowledge that ranges 
over all objects [Subhuti] says. There are many who course 
towards enlightenment, but only a few could give the 
correct answer. The Lord: Because few only are the Bodhi¬ 
sattvas who have been predicted to the irreversible stage 
on which this cognition becomes possible. But those who 
have been predestined for it, they will give the correct 
answer. One can be sure that they have planted splendid 
wholesome roots, and the whole world, with its Gods, 
men and Asuras cannot overwhelm them. Thus this must 
be teaching the [skill in] means that has an object that is 
unlimited when [the whole world] cannot overwhelm those 
■Bodhisattvas [who dispose of the question as an irreversible 
Bodhisattva would]. 

So you should understand in this way that skillful 
means has an object [range] and practice and is subdivided 
into ten as [Subhuti and the Lord] have explained. Thus 
[Maitreya] says. 

Its object and practice. Skill in means is subdivided into ten: 
that overcomes enemies, has no support, is propelled [by 
earlier prayers], is marked as uncommon, is unattached, 
without basis, has ended signs and wishes, is the sign of that 
[irreversibility], and is measureless. [Ornament 4.62b-63] 

Question: What is the difference between the knowl¬ 
edge of all aspects and the full awakening to all aspects? 
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[Response]: The difference is that the three knowledges 
have an objective range (visaya) specifically defined by their 
[respective] aspects, because [certain of the] aforementioned 
[one hundred and seventv-three] aspects define them. The 
full awakening to all aspects has all [one hundred and 
seventy-three] aspects in its objective range. Alternatively, 
others say the difference is that the three all-knowledges 
constitute the authentic ones, and the full awakening to all 
aspects is to do with their practice; or, the full awakening 
to all aspects is governed by the presentation of opposing 
and counteracting sides, unlike the knowledge of all aspects 
that is calm in its essential nature. 

That completes the full awakening to the knowledge 
of all aspects. 



Notes 


90. Hari reads akdsa-satta, as in W, contra Arva ms.:6Ia6, etc. 

91. "Duality of opposites" (anta-dvaya) literally means "two 
limits"; "absolute" ( atyanta ) literally means "beyond limit." 

92. D has zhi ba, samatd "calmed." 

93. Emend asad-^sad (Liy/zf:Chal79a6 yod pa yin pas). 

94. anabhinirvrttitd (mngon par ma grub pa) "not established." 
Conze renders this "there is no reproduction ( anabhinirvrttitd ) in 
dharmas." If nih=ni, abhinirvrttitd is the final nature of dharmas 
in nirvana (cp. AAV ms.:63a3). Then this should be rendered 
"they are markless because they do not have nirvana [as their final 
nature]." 

95. Tibetan adds sixes bya dang sites pa. 

96. Cf. Pensa:98. 

97. AK:8.23c. 

98. AAV ms.:64bl-2. 

99. These statements are from an unidentified sutra cited in 
AKBh on AK:S.32a. 

100. This is Conze's translation in the Large Sutra. Based on 
Pensa:101 it might be rendered, "because it is an unattached and 
unobstructed cognition of all [objects]." 

101. Zig/7f:Chal87bl la mb tu gtad pa ("has presented himself for 
the sight of") suggests a different reading. 

102. Conze's rendering is better, but Hari's glosses necessitate 
this literal translation. 

103. This translation is slightly free, to conform to Conze who, 
finally, gives the same meaning as the original. 

104. This passage (followed by iti) appears to be an extract 
from an unidentified scripture. 

105. According to MW these are degenerations of ayus, drsti, 
kleia, sattva, and kalpa. 
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106. W:490. 

107. Ligftf:Chal92bl. 

108. apabhrajana probably prompted Conze to render uccagglwya 
"sneer." D bzhad gad byed pa "to make someone laugh." 

109. Asta:Kal27b7 is a good translation: "would mistake the 
shape and color of the elephant's footprint (rje s) for the elephant." 

110. According to MW the distance gone between re-voking— 
somewhere between three and eight miles. 

111. I have slightly revised the Eight Thousand at this point. 

112. Since the subject of the gerund and the subject of the main 
verb are usually the same this could means the students go there, 
but still the teacher does not teach them. 

113. Conze understands kaccit as introducing the following 
clause with the sense "one way or the other it would be nice if.. 
(gal te zhes bya ba ni brgi/a la na'o), i.e. "This place is short of food 
but it would be nice if vou were somehow or other able to come." 

114. Literally, "six and four tens." 

115. Alternatively, "that presses on a territory" (non pa’i phyir). 

116. A literal translation of Eight Thousand 257 is: "Moreover, 
Subhuti, thanks to this perfection of wisdom the Tathagata wiselv 
knows immeasurable and incalculable beings as they really, are. 
How does he know that? Through the absence of own-being in 
beings. Thus, thanks to the perfection of wisdom, the Tathagata 
wisely knows immeasurable and incalculable beings as thev 
really are. Moreover, Subhuti, thanks to this perfection of wisdom 
the Tathagata wisely knows as they really are the collected 
thoughts of immeasurable and incalculable beings, as 'collected 
thoughts.' How does he know that? He wisely sees that collected¬ 
ness is equivalent to extinction and also that that extinction is just 
non-extinction. Thus thanks to this perfection of wisdom the 
Tathagata wisely knows the collected thoughts of immeasurable 
and incalculable beings as they really are, as 'collected thoughts.' 

"Moreover, Subhuti, thanks to this perfection of wisdom the 
Tathagata wisely know's as they really are the distracted thoughts 
of immeasurable and incalculable beings, as 'distracted thoughts.' 
How does he know that? He wisely knows those thoughts dis¬ 
tracted from the true nature of dharmas, those thoughts without 
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marks, are non-extinct, non-extinguished, non-distracted thoughts. 
Thus thanks to this perfection of wisdom the Tathagata wisely 
knows as they really are the distracted thoughts of immeasurable 
and incalculable beings, as 'distracted thoughts."' 

117. samutthana, kun slong. Conze renders this "the world of 
appearance." 

118. Hari seems to understand the compound mahad-gata-citta 
as "a mind that has had a lot of movement." 

119. On this word see Edgerton:581 on sammihj. See note 28 for 
the various Tibetan translations of this word. 

120. The other three are knowledge for communicating it to 
others, knowledge that cognizes ( parijhdna ) suchness, and knowl¬ 
edge that describes it to others. 

121. I have retained Conze's translation, except for the last 
sentence. The passage may mean, "Deep, O Lord, are these marks 
which in the Tathagata are fully enlightened, and which are the 
unattached cognition of the Tathagatas, that is to say, the perfec¬ 
tion of wisdom." 

122. L;g/if:Cha213a7. 

123. Apparently, as in the Tibetan and Conze, the "thousand" 
is carried over implicitly from the other numbers. It says just 
"twenty-five." 

124. Literally, "embodied" and "embooked." Conze has "learn 
by heart" and "got in the form of a book." Light:Cha2l5a7 glosses 
Ins la thogs pa with snying gar cad par byas pa, and glegs ham du child 
pa with glegs bam thos pa. 

125. Or, following Conze, "a title to be respected bowed to 
everywhere." 

126. Alternatively, this may just mean "[a Vernacular word 
used] without differentiating refined and unrefined language." 

127. I am not quite sure whether this means four perfections, 
or five including the perfection of morality. 

128. Light:Cha2l7b3 mngon par zhen pa la sogs pa. 

129. akdsa-nistha, nam mkha' mthar thug pa'i nang tshul can. 
Conze takes it as a tat-purusa, "is situated in space." 

130. Conze renders -gatika/gati variously as "situated in" and 
"resort." 
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131. The reading is uncertain. This is based on nges par sites pa 
If the reading is nirjata-svarupa it would mean, "A series in it: 
nature unproduced would be clever in the apperception of some 
thing else." 

132. I have not identified the origin of this citation. The transla 
tion, based on the Tibetan rendering, is a guess. 

133. Lzjg/zf:Cha224b6. 

134. I have not identifed the source of this extract. 

135. This translation follows the Tibetan. W reads, "How coulc 
they not be different even if they are non-dual as suchness." 

136. MA:1. Moriyama's 1984 translation, the bibliography ir 
Blumenthal 2004, the translation of Mi pham's 'Jam dbyangs bla me 
dgyes pa'i zhal lung in Padmakara 2005, and the helpful Tibetar 
edition of Mi pham's text in Doctor 2004, as well as Lopez 198/ 
and Hopkins 2003'helped me in understanding this part of the 
Light. 

137. MAP:87b3 geig pa nyid dang du ma nyid dag gis rang bzhir 
la khyab pa i pliyir ro. The translation "the non-perception of a 
pervading [quality]" is a term is from Birgit Kellner's list. 

138. MA:8, MAP:90b3. 

139. Kamalaslla (MAP:94a5) says this is what Santaraksita 
(MAV:64a7) means by gnyis dang gnyis ma yin pa (dvayadvaya). 
In the former are Vaibhasikas who sav mind knows directly, and 
Sautrantikas who say it knows through an image ( akdra ) of the 
object that is taken into the mind. Hari (W:626.7) deals with the 
question of external realities without differentiating these two 
schools. He discusses the problem within asserting a mental 
image without direct reference to the Sautrantikas, dealing 
directly with Yogacara assertions. 

140. ' The particles cohere and do not drift apart owing to a 
reciprocal energy" (Padmakara:189). 

141. MA:11-13. "The particle that has a central place is turned 
exclusively toward a single particle. If you insist that this is truly 
so (though it must also face the other particles), how is it then that 
earth and water and all other things extend—or mavbe they do 
not? If you say the sides that face the different particles are differ¬ 
ent, how comes it that the finest particle is one: a single entity 
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devoid of parts?" (Padmakara:187-190). "What is the nature of the 
central [partless] particle which faces singly towards [another] 
particle yet abides [with other partless particles in various direc¬ 
tions] either [around and] joining with it, or around it [with space 
between them, or] around it without space between? If it is as¬ 
serted that [the central particle] also faces entirely toward another 
such [unitary, partless] particle, then if that were so, wouldn't it be 
the case that [gross objects such as] land and water and the like 
would not be [spatially] expansive? If you accept [partless par¬ 
ticles with sides] which face other such particles [in different di¬ 
rects], then if that is the case, how could [even] the most minute 
particles be singular and partless?" (Blumenthal:76-77) 

142. This is based on Moriyama 1984:39. 

143. MAP:93a6 ff., Moriyama 1984:41 

144. Lzg/tf:Cha229a3. MA:16 has sva-samvedana, not just Hari's 
samvedana. Mi pham (Padmakara:194 ff.) differentiates between 
the Vaibhasikas and Sautrantikas who do not and do require an 
image of the external image for perception. The issue is what then 
makes the perception a perception as we ordinarily experience it. 
The conclusion is self-knowing; otherwise there would be an 
infinite regress, and worse, would not explain what perception 
"feels like." Hari, if indeed he is glossing, puts the statement into 
■the mouth of the Yogacara. 

145. Moriyama 1984:47 "an object is entirely invisible when it 
is not being perceived." 

146. Lzg/jf:Cha229b4; cp. MA:58, MAV:66ab. 

147. This translation is aided by Padmakara:245 on MAP:105a4. 

148. I am unsure what Hari intends in this exchange. Mi pham 
(Padmakara:198, 244) sets out some background to the argument. 

149. Cp. MA:36 ff. (MAV:64a, MAP:99a4) and MA:50 (MAV: 
66a7, MAP:99a4). Hari perhaps has in mind a Vedantin modifica¬ 
tion of the s yad-vada position:^Tie entire universe is a unity, but 
ordinary beings do not perceive it. Through language they put 
their restricted viewpoints into words, or mistaken conceptual¬ 
izations—their take on the unified whole. 

150. This translation is based on Lzgfrf:Cha230b4 'gal ha tna grub 
pa yin no = siddho ndviruddhah. 



368 Abhisamayalamkaraloka Prajna-paramita-vyakhya 

151. Lighf:Cha231a5; qp. MA:52-53, MAV:66b5, MAP:106a2. 

152. This is based on MAV:66b5-b7al. After MA:52 "If these 
aspects are without existence how do we experience them so 
clearly? Indeed there is no consciousness that from the aspects 
stands apart." Santaraksita says, de la bsgrub bar bya ba'i chos las 
bzlog pa dang sgrub pa'i chos ’gal ba ci zhig yod na / 'drltar mi mthun 
pa'i phyogs las Idog pa la som nyi'i skabs med par 'gyurro zhe na. Then 
follows MA:53, "Unmediated knowledge of the aspects is unten¬ 
able. Because they are themselves not consciousness, these aspects 
are like blossoms in the sky and all the rest." (Blumenthal:270, 
Padmakara:247-250). 

153. This fault of samdigdlia-vipaksa-vyavrttikatva is in the list of 
anaikantika spurious reasons ( hetv-abhasa ) in the Hetu-tattvopadesa 
of Jitari (Tucci 1956:225). The point here is that to stand as a valid 
reason the unwelcome consequence that "aspects do exist because 
they are experienced" must cause dissonance in the mind of those 
towards whom the reason is directed. Since all Yogacara hold that 
ultimately imaginary dharmas do not exist, even though experi¬ 
enced, such dissonance will not occur in their minds. 

154. This must be read together with Kamalasila's explanation 
at MAP:106b. 

155. This is MAP:107b4-5 (a better Tibetan translation). 

156. MAV:67b4; cp. MAP:107b7 ff. 

157. Cp. MAV:63a7, MAP:98b2 on MA:34. 

158. MAP:108b3ff. 

159. This is the original reason in MA:1. 

160. The translation at L;£hf:Cha235a5 makes the argument 
clearer by saying it has "established that an own-being, if it exists, 
must be either one own-being or many." 

161. MAV:68b3: Even though the reason may be established, 
the example is not established endowed with both properties. 
MAP:llla6: Having eliminated that it is not established, to refute 
that it is inconclusive he says, "Even though the reason may be 
established" and so on. "With both properties" of what is to be 
proved and the proof. 

162. MAV:69bl. The negative concomitance in this instance is: 
everything has either one own-being or many because all have an 
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absolute own-being. The instance dissimilar to the subject is the 
logical subject with an absolute own-being. 

163. MAV:69a. This is the same as MAP:87b4-88al. 

164. Lzg/zf:Cha235b5 dngos po yongs su gcod pas ni dngos po med 
par mam par gcad pa med na med pa Ita bu'o. Cp. MAP:87b5 dngos po 
med pa mam par gcad pa med na yongs sn gcod pa med pa Itar. If you 
translate this literally it reads; "When X is not a positive inclusion 
without Y as a negative excluder it marks a mutually-exclusive 
binary, like non-existence that is not a positive inclusion without 
existence as a negative excluder." I am rendering vyavaccheda 
(mam bead) "X as negative exclusion" and paricchedana (yongs gcod) 
"Y as positive inclusion." 

165. MAV:69b3. This is the same as MAP:112b5. 

166. MAP:113a3. 

167. A tri-rupa-lihga is a reason that is a property of the logical 
subject, and where there is positive and negative concomitance. 

168. Emend svatma-nivrtti to svatma-nirvrtti (bdag nyid la byed 
pa). Alternatively, "because it itself has been excluded and ne¬ 
gated." 

169. MA:73-74, MAV:74a5, MAP:121b4. 

170. MAP:114a5. 

171. Cp. MAP:119b7. 

172. This follows Liy/zf:Cha237b4. There seems to be a lacuna 
in W. 

173. MA:76-77, MAV:75a3, MAP:122b6. 

174. MA;78, MAP:123a4. 

175. MAP:123a6. 

176. MAP:118b3. 

177. Or, "because if it is truly there, there is no negation of it." 

178. This is based on the argument at MAV:73a5 and MAP; 
120a6 on MA:72. 

179. MAV:73a6. 

180. Kamalasila (MAP:20bl ff.) says a conceptual object is 
what the word for it refers to, and if what appears to an idea as the 
content of it is not there, all convention or language ( vyavahdra) 
would not be there either. That is the argument. In response he 
says the earlier analysis shows the object and its conceptual 
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understanding that are indivisible cannot be there in true reality, 
either as something that is or is not. 

The point here is that you should not suppose that the state 
of no own-being proven by the reason is the actual state of no 
own-being itself, because it is a covering level reality, and does not 
partake of the state beyond elaboration except insofar as it is in 
harmony with it. 

181. Cp. MAV:73bl. 

182. In the Light the following lines, with embedded glosses, 
are in verse. 

183. Does prasahgdt mean "from addiction"? 

184. Conze renders asamhdrya (mi 'phrogs pa) "irresistible" and 
"unconquerable." 

185. This is a free rendering of uddhdra-vrddhi-nyayena ("usur.- 
ous rates of interest"?) based on Lig] if:Cha253al skyin po dang 
phel ba. 

186. Both the AAV ms. and the Tibetan translation take this 
together with the verse from AK:8 but it is not found there. It mav 
be simply a paraphrase of the AK, or a different version of the AK 
known to Arya. 

187. Cf. AKBh on AK:2.1. 

188. samskrtdsamskrtatvdt, AAV ms.:79bl. 

189. I have not identified this citation. The meaning of visesya 
as a predicated qualifying adjective, and visesana (spelled visesanam 
W:699.6) as a noun enabling qualification does not work here 
because W:699.6 says explicitly that visesya is the path of medi¬ 
tation. 

190. Alternatively, "Again, wiiat object ( visaya) does the path 
of meditation meditate on?" 

191. AKBh on AK:6.33. 

192. Conze renders this, "Would there be a reason to assume 
that the skandhas are immeasurable? Yes there w r ould be." 

193. In the first case add the fundamental states of the concen¬ 
trations and absorptions, and in the second take the levels up to 
the Summit of Existence. 

194. Hari could also mean that the instants do not merge 
(asamgata) into a single mind. 
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195. Conze has, "consciously forms the notion that he wants 
to kill someone." 

196. Liy/d:Cha271al has rnam par mi rtog. 

197. See noje 86 for Conze's excellent extended rendering of 
this verse. 

198. Conze's "Subhuti" is probably a typographical error. 

199. It seems unlikely that prarthayamanaya (W:747) should be 
understood as a request for a prediction. 

200. Hari cited this axiom earlier at W:110. 
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